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Part II TEXT OF GITABHASYA 


FOREWORD AND BLESSINGS 

Dr. B.N.K. Sharma combines sound traditional back- 
ground of Sanskrit learning and equipment in the Sástras with 
the highest academic attainments in modern University 
education. We have known him since the days of our induction 
to the Patha, through our Vidyaguru. Our first assignnent to 
him was to write an English Introduction to the edition of 
Sumadhvauvijaya with the commentary of Sri Visvapati Tirtha of 
our Mutt. To this day his introduction remains a classical 
performance. 

During the last fifty years. Dr. Sharma has stood firmly 
and uncompromisingly committed the to propagation of Dwaita 
Philosophy and its literature through the medium of the English 
language. He has published through the Bharatiya Vidya Bha- 
van and other leading Publishers in Delhi many standard works 
bearing on Teachings of Sri Madhva, the History of the Dvaita 
Vedanta School, the Philosophy of Sri Madhvcarya and the 
Brahmasiitras and Their Principal Commentaries. He has brou- 
ght credit tothe school of Madhwacarya by winning the 
Sahitya Akcademy Award of the Government of India in 1964, 
for his research work on Dvaita Vedanta. 

His English rendering of our Acarya's Gilad Bhasya now 
published by the Anandatirthapratisthana maintains the same 
high standard of exoellence of penmanship and provides fresh 
‘Apsighte-into-the practical and theoretical aspects Gita teaching 
Mn “Sy our AcArya, not noticed by earlier Bhàsya- 
Ín the field 

Dr. Sharma 15 an asset to our Society. We wish him a full 
span of life with sound health and energy to continue to serve 
his chosen 080४९ with the same zest and invoke the blessings 


of Sri Hari and Vayu on him with our Narayana Smaranas. 

.10.2.1989 Sti Visveéa Tirtha Sripádaügalavaru 
Swàmiji of Sri Pejavar Mutt, 
l Udupi 


PREFACE 


Akhila Bharata Midhva Mahamandala was established 
wiih a view to provide a forum for the followers of Madhva 
Sampradaya to discuss their Social and Cultural problems in the 
modern context and to set up suitable agencies to solve the 
same. 

The Mandala first established hostesIs for Madbva Students 
and offered Scholarships to deserving students to undergo 
modern education. 


Then, Poornaprajna Vidyapeeth was established to provide 
education 11 Vedanta, Nyaya etc. in the traditional way. 


Publication of popular and scholarly books was another 
programme. In this more than twenty books are already 
published in Kannada, Telugu and English. 


Presently, we are happy to publish this learned volume on 
Geetabhasya in English written by Dr. B.N.K. Sharma. This 
publication is entirely financed hy Ananda Teertha Pratisthana 
a sister Institution of Mandala. Dr Sharma is widely known in 
the academic circles as an exponant of Dvaita Vedanta. His 
works: History of Dvaita Vedanta and its Literature, Brahma- 
sutras A comparative study, Philosophy of Madvacharya etc. have 
won highest academic recognition Compared with the other 
two schools of Vedanta viz Advaita and ViSistadvaita, the 
literature in English on Dvaita Vedanta has been much less 
Dr, Sharma has filled this gap in a big way His present work is 
a thorough exposition of Geetabhasya, Thís will help both the 
students and scholars to undersnnd Dvaita viewpoint in depth. 

We are glad to publish this learned work. We are grateful 
to Dr. BR. N. K. Sharma for writing this book for the Mar.dala. 
We also thank the Proprieters of Sudha Mudrana Mandiram 
for printing this work in time. 


K. R. Jayateertha Vishnumurthy Yerkadithaya 
Secretary Working President 
Anandateertha Pratisthana Akhila Bharata 


14-2-1989 Madhva Maha Mandala 
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F INTRODUCTION 


I am happy to place in the hands of my countrymen and 


~ lovers of the Bhagavatgità the world over the first-ever English 
translation of the bare text of the Gitàá-Bhàsya of Sri 
Madhvücárya (1238-1317) the historical founder of the Dvaita 
School of Vedanta. lt was the very first work of the 
Ácárya. 


It is a very remarkable work in many respects, in its 
conciseness, its method of exposition, outlook and content. 
It is written in a highly condensed style characteristic of 
the Ácárya. But its laconicism is set off by its profound 
depth of thought and the rich suggestiveness of the words 
used. Anyone who reads his work with an open mind is 
sure to be impressed by his firm faith and unshakable 
convictiom in the inberent greatness of Theism as the 
impregnable philosophy of life and his sense of unswerving 
loyalty to the texts and traditions, not to mention the 
uniform logical strengib and philosophical salisfyingress o 


his exposition of the teachings of the Gita on Tattva, 
Sadhana and Phala (the final truth, its means ard goal). 


His commentary teems with exegetical, interpretive and 


corroborative material collected diligently even from so early 
n, his philosophical career from an astonishingly ercyclopedic 
tange of fading and forgotten sources of much more arcient 
ding than the expositions of later day commentators, however 
t, embracing the Vedic and Post-Vedic periods 
. : the Khilas. Equally stunning is the sheer volume and 
variety of the excerpts from both the extant and the non- 
:. extant. sources enlivening his interpretations (See Appendix 
=: for the list of (non-extant) sources utilized Ly Mectve). 
But for his initiative in petiertl) wacirg thro’ iLese ancient 
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sources and collecting such a vast quantity of materials and 
utilizing them in his works, they would have been lost to 
posterity for ever due to vandalism wrougt on the far-famed 
Sanskrit manuscript Libraries of northern India in the wake 
of the early Muslim invasions. He has tbus placed his 
countrymen in an eternal debt of gratitude to him by 
recovering at least a part of those valuable treasures at 
great personal risk and passing it on to posterity in the 
true interest of advancement of knowledge. It is unfortunate 
that instead of appreciating the timely service rendered by 
this great Sáhityopásaka to the cause of religion and 
philosophy and historical researeh in the highly disturbed 
socio-religious and politica] atmosphere of the times in which 
he lived, and stood up for the rehabilitation of Vedic Dharma, 
some later day critics like Appayya Diksita should have 
been so perverse as to mistrust his bona fides and reject the 
bulk of his citations from these ancient sources. as his own 
fabrications. The reader is referred to a detailed discussion 
of the Problem of Madhva's Sources in my History of the 
Dvaita School of Vedanta and Its Literature (Chap. XL 5), 


MADHVA’S METHOD OF EXPOSITION , 


Unlike other commentators before him, Madhva does not 
comment on each and every verse of the Gita. He selacts 
only such of them as are philosophically important or are 
found to be so tersely worded as to give rise to difference 
of opinion in their interpretation or have not been in his 
opinion properly or adequately interpreted by others before 
him. Thus, out of the seven hundred verses of the Gita 
his Bhasya covers a little over half their number (Some 
385 in all) which fall under the one or the other of 


“the above heads, Only crucial verses or parts thereof 
or Isolated words or phrase: which have a doctrinal 
beuring have beén discussed by him. He does not waste 
his time or 0019 in going into the word for word meanings 
of each line or splitting even the most commonplace compounds 
phrases or single words like Kirifinam, gadinam, cakrinam 

: {as some others have done). He skips many verses which 
are easily intelligible and call for no comments. Whichever 
compound, phrase or word or even a particle he has split 
or touched shows a decided improvement in sense or lights 
up with a hitherto unsuspected nuance of thought or a 
better meaning or syntactic correlation with others (E. g. 

, pfajāñvādān ii 11; na tvevaham (ii, 12) traigunyavisayah 
(i 45) brahmanah (ii, 46) karmaphalabetuh (ii, 47) 
farvendriyagunabhasam (iii, 14) raso’ ham (vii.8) bhavapyayau 

=-tyattah (xi.2) nirvanam (ii. 52) purusah (ii. 15) catvàro 

E. Menavah (x.6) ca (ii, 11) and so on. Verily, we have in 

. Madhva a Commentator who shines by contrast with others 
who have 061. 50 deftly caricatured by Bhojaraja : 


दुर्बोधे यदतीब तद्विजहति स्पष्टार्थमित्युक्तिमिः 
स्पृष्टाअष्वपि विस्तृतिं विदधति व्यर्थ: समासादिकैः | 

- अस्थानेऽनुपयोगिभिश्च बहुमिः जस्पैञ्जम तन्वते 

E श्रोत॒णामिति वस्तुविष्ठवक्कत: सर्वेऽपि टीकाक्कतः ॥ 


perc 


. ACKNOWLEDGEMENT OF SRI VEDAVYASA AS 
SASTRAPRABHAVA 


'Madhva stands alone in honoring Bhagavan Vedavyása 
thé final source of authority and authenticity of the 
: ta system and pays his respects to him along with 

NH Nirdyana, to both of whom he dedicated his work at 
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the shrine of Badarinath and received their. blessings, It 
is recorded in his biography that accepting the dedication 
the Lord Badari-Ndrayana’s voice was beard suggesting a. 
slight emendation of the word Sakritah originally used by 
Madhva in the invocatory verse irto lescich: as. we now 
have it : l 

देव नारायणे नत्वा सर्वदोषविवर्जितम्‌ | 

परिपूर्ण गुरूश्वान्‌ गीतार्थं वक्ष्यामि लेशतः ॥. --- 

After dilating on the greatness of the Mahabharata’ ‘as 
the repository of divinely intuited truths on Dharma and 
Jnàna and the thematic relation of the Gita to the Epic 
Madhva pays a fine poetic tribute to the Gita as'the “honey 
of the Mahabharata-Parijata” which has been echoed with: 
a slight variation of the metophor by his younger contemporary 
from Maharashtra, Jfiànadeva, author of the Jndnegvari iu 
Marathi l | शिना 

भारतकमळपरागु संवादिला श्रीरङ्ग । 
GOD'S SUPREME: MAJESTY. THE CENTRAL * 
THEME OF THE GITÀ o Pea 

Madhva posits that the main theme of the Giti§astra 
is the primacy, supremacy and indepéndence of Paramátman 
AM fininite reality comprising the world of triátter "Süd souls 
owes its being and becoming, its knowability.and/or powers 
of Knowing and functioning (sartapratitipravrtti)! to the Lord 


I. It is significant that the phrase “Sattapratitipravrtti” 
which forms the vital part of ihe Siddhànta definition 
.of Brahman as the One Svatantra real in M’s system 
figures for the first tin.e.in his Gitátlasyo (iv.24) wher ०७ 
it has been adopted by Jayatirtha in his c. on TS.to 
nfidee the *Svatantra?, 
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‘who is the highest purport of all the Sastras. All other 
E- toples dealt with in the Gita, be it Karma, Bhakti, Jfána 

ot Sannyasa वाह ali the" means leaditg to the attainment 
of His grace. His grace is absolutely neccessary to enable 
the plurality of souls caught up in the cycle of births and 
deaths on account of their entanglement with the Jada- 


a hk 3 . E क z d ` 
Pfükrti and its evolutes, from time immemorial. 


The Lord's ‘majesty (sarvotkarga) is expressed thro’ His 
'mmanence:in all finite reality and His trnasecending them 
‘Ne. (he same- tim. "These two aspects of Divine majesty are 
‘well. brought: out in. Adhyiyas VII, X and XIV. They hold 
the key t».the resolution of the seeming conflict in the 
wording of the Srutis leaning to'a Monistic view and others 
to. g...Dualistic one. Madhva finds the clue tothe har- 


jnonization of ihesc in one of the famcus verses of the Bhäg 
$ 71“ C कर्म: च: कारुश्च स्यभावो जीव एव च । 
` अदनुप्रहतः सन्ति न सन्तिं यदुपेक्षया ॥ 


The language of identity between the Supreme and every 
thing elsé in the world seemingly taught in certain passages of 
the Gita such as IX, 16-19; and IV, 24, has accordingly- been 
explained by him: front the point of view of the metaphysical 
depéhdeince ofall élse on ‘the One Supreme Reality for its 
beingi becoming and functioning 

hoot: म्सवैमेतत्‌ बरह्मस्युच्यते, . तंदधीनसत्ताप्रवृत्तिमत्बात्‌ , न तु सर्व 
yel hin 
“bos epg -उक्तं हि- त्वदधीनं यतः सर्वमतः सर्वो भत्रानिति । 
Talk Tues staiids out in the colloquy of the senses with Prana in 
"m Chan, Up. V. L 18 and in the 4.4, iis 1) 4. Arjuna himself 
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is seen to give expression to this realisation after seeing the 
Vi$varüpa Form of the Lord: 


सव समाझोषि ततोऽसि सर्व; (X1.40)2 


WHAT IS THE COMPLETE MEANI NG OF 
“SANKHYABUDDHI” ? 

A lot of confusion and misunderstanding prevails about the 
precise connotation of the terms “Sankhya” and “Yoga” occurring 
inthe Gila in the second Adhyáya and elsewhere passim. There 
1s a persistent tendency among commentators like Sankara and 
others to view these terms in close association with the cone 
ception of the Purusa? or Atman ( meaning the individual soul) 
on the lines of the "Sànkhya-Puruga" in the sense of his being 
neither a doer nor an enjoyer in àll transactions in our lives, 
the fact being that the self on account of its intimate 
association with Prakrti and its Gunas transfers them to itself 
for want of discrimination. And *Yoga"likewise has béen 


understood as the technical discipline of the Patanjala system. 


The unsatisfactory nature of this interpretation of the 
essence of "Sánkhya-Buddhi"(Gita, ii, 39) and its. means of 


“Yoga”, so thoughtlessly followed by almost all. modern scholars 


2. It is unfortunate. that in C. Rajagopalachari's book 
Bhagavadgita for Students ( Bharatiya Vidya Bhavan, 
Bombay) the English translation of the pivotal expres- 
sion “tatah” in Tato asi Sarvah, (xi. 40) in Arjuna’s speech 
is conspicuous by its absence. Its presence would be 
hostile to an Advaita interpretation. Yet the learned 
author claims in his Preface that he has not played any 


tricks with evidence | 


Ww 


Im: 
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based on Sankiira’s lead comes out clearly when we are con- 


> fronted with the constant and repeated emphasis laid by the 


Gita on the primacy of the supreme being described as 
Paramátmà, ६९७3, Purugottama and All-Creator, the Primary 
aource ofall activity in nature, the independent doer behind 
all activities in nature, the God of all Sacrifices, the Enjoyer 


of their fruits in à special sense and the Deliverer of Souls 


from bondage : 


कालोऽस्मि लोकक्षयक्ृत्‌ (xI 34) AE सर्वस्य प्रभवः (x 8) 
मत्त: सवे प्रवर्तते (४11. 8) मत्त एवेति तान्विद्वि (x 28) मेया 
हतांस्त्वं जहि वीर शत्रन (xy. 34) मत्तः स्मृविज्ञानमपोहने च 
(xy. 15) Waa निहताः Gata निमित्तमात्र भव (1.35) 
अंह हि मर्ययज्ञानां भोक्ता च प्रभुरेव च (ix. 24) कुरु कमैव 
(rv, 15) gaa विगतज्बरः (Hl 30) apea मदर्षणम्‌ 
(xr. 27) शरणं गच्छ (xvi. 62) 


In this over-all picture of God in the philosophy of the 
Gita the flaming ideal of “Niskama Krma” or “Karma-Yoga” 
proper, taught by Krsna cannot be reconciled with the com- 
plete and utter removal of the Lord from the part played by or 
to be played by the individual self in the pursuit of whatever 
Yoga he chooses, be it Karmayoga, Jnanayoga or Bhaktiyoga or 
Dhyanayoga. All that the individual self has got to realise is 
the limitations in which he is placed by the Lord Himself to act 
as the instrument of the Divine will and its cosmic purpose. 
He should neither usurp the independent initiative of the Lord 
nor abjectly surrender to Prakrti his God-given assets of Kart- 
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rtva and Bhoktrtva (doership and enjoyership) and lapse into 
the unenviable position ofimpotence of the proverbial “Sankhya- 
Purusa”. Far from the Theism of the Gita being an over-writing 
of the scholastic Atheistic “Saakhya” of Kapila, Vindhyavasi or 
]$varakrsna, it is the latter that has broken away from the 
orbit of the pristine “Vaidika-Sankhya” in which the Prakrti and 
Purusas have a place in the economy of the Universe and an 
effective role to play under the control of the Lord, who is 
both immanent in them and transcends them by His 
Majesty. The widely prevailiag misconception about the 
true nature ofthe “Sankhya-Buddhi” taught in the Gita stems 


from failure of the earlier commentators and their *modern' 
followers to realise the simple iruth that the Sankhya-Jfiana 
and its means (yoga) with which the philosophy of the Gita opens 
cannot be divorced from the program of 'knowledge of the 
Supreme Lord' of the Cosmos who alone controls and energises 
both matter and Souls Prakrti and purugas and cannot be 
confined and restricted to the knowedge of the individual self 
aesuch,- the Pratyagatmam his purity, indestructibility and 
immortality, as the be-all and end-all of the Gita's metarhysical 
content. Tt will be a mockery of the message of the Gita, if the 
latent potencies ofthe Jivatman, his indestructibility and 
immortality are vot brought into their indissoluable and eternal 
bond of dependence on the Lord, to be realized by His grace 
and get freed from the entanglement of Prakrti and the 


gonsequent bondage. 


WANTED A BI-FOCAL APPROACH TO 
“SANKHYA-BUDDHI” 


Such a happy consummation can only be brought about by 
giving the place of honor to the Supreme Being from the very 
beginning pf thc If Adhyaya dealing with “Sankhya-Yoga” to 
he very end of the Gita-Sastra (dau ante ca madhye ca). There 
is no other way in which thi: could be dene except by bringing 
the knowledge of the Supreme Being (Paramátman) and its 
eternal indissoluable bond of relationship with the Jivatmans 
by adopting a bifocal approach to the content of what has been 
called Sankhya Buddhi^ in the Gita and “Yoga” as “Niskamakar- 
mayoga” asthe means of achieving such Sámkhyabuddhi. If 
this is done, the whole philosophy ofthe Gila will stand 
revealed in all its sublimity and grandeur as a hormonious and 
everlasting integration of God and Man in terms of the Vedantic 
ideal of “Dv& suparná sayujd sakhaya” (Mund.Up). All 
aspects of Gita thought such as Sanlhya-yoga, Jüiánayoga, Bhakti, 
Karmayoga Sannyásayoga, Ksaraksarayoga, Kgetraksetrajfia- 
vidya and Vigvardpadargana will antomatically fill into their 


rightful places from this perspective. 


4. The definition of Sankhya as  Suddhátmatattvaviiádnam 
quoted by Madhya from the Vrvàsasmrti (G.B.ii,39) admits 
of being construed to embrace the right knowledge of both 
Jivatman and Brahman. The same text has been cited 
without mentioning the source by Saükara in his Visnusaha 


srandma-Bhasya, 
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MADHVA’S BI-FOCAL APPROACH TO SANKHYA-BUDDHI 
HIS DISTINCTIVE CONTRIBUTION TO GITA THOUGHT 


Madhva has made a decisive contribution to our understand - 
ing of what constitutes the essence of SankhyaJiiana taught in 
tne Gita with so much seriousness in the JI chapter and else- 
where. Instead of harping on the single string of the Jivatman 
as the subject matter-of Sankhyabuddhi, as othes commentators 
have done, he makes a bifocal approch to the subject matter of 
the Adhyaya with which the philosophy of the Gita begins and 
brings the right knowledge of both the Supreme Brahman and 
the individual self in terms of their eternal, intrinsic and indis- 
soluable relation as Bimba and Pratibimba (archetype and 
ectype) into focus. This figure of Bimbapratibimba represents 
or symbolizes the ontological relation of eternal dependence of | 
the Jiva on the Paramat man, in respect of his being and becoming, 
his self-comsciousness, his power to will and to act (Sattapratii? 
pravrttisu parddhinam) to put it in Madhva's characteristic 
philosophical terminology. No genuine Theistic philosophy of 
the world can possibly improve on this basic concept of the 


soul’s true relation to the Lord. 


All other commentators on the Gita, ancient and modem, 
have practically left out the Lord from the scope of the 
Samkhyajfiana taught by Sri Krsna'and have been content with 
the assumption that it stands for nothing more than the right 
knowledge of the soul or Jivatman inits isolation from all its 
bodily and other appurtenances and its indestructibility and 
immortality. This is like letting go the horse’s head and 


clutching at its tail. For, a little reflection would show that jn 
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the light of the highest teaching of the Gità as in Adhy. VIII 
and XV, no exposition of SAnkhya as knowledge of the Atman 
alone independently of the Paramátman would be complete and 
purposeful without including within its scope knowledge of its 
ontological relation of eternal dependence on and otherness 
from the supreme Brahman, over and above the distinction from 
its own physical body and its appurtenances and its indestructibi- 
ilty and immortality. Otherwise. there will he no justification at 
all for the हा क insistence on dedicating all the Jivatman’s 
works and: their fruits to the Lord as the supreme Enjoyer 
and Master of all Yajfias (IX.24) which carries with it an implicit 
proviso that it is that Supreme Being, which is the real 
independent Source of impulsion of all that is thought and done 
by the individual : Mattas sarvam. pravartate (X.8) Mayadhya- 
kgenà prakrtth sitvate sacarücaram (iv ic) Mama yonir 


mahadbrahma tasmin garbham dadhami ( xiv.3 ) 


JIVASVARUPA AN ETERNAL EVERLASTING 
PRATIBIMBA OF GOD 


Sankara does not accept the soul’s relation to God as 
intrinsic to its nature (srabháva) and therefore eternal and 
therefore indisdissoluble. He regards it as impermanent, may, 
even unreal, being contingent on the limitations imposed by 
beginningless Avidyà (ignorance) and therefore liable to be 
terminated and liquidated by right. knowledge of their 
identity. Ràmànuja likens their relation to that ofa body 
and the soul. The first deprives the Jiva of his eternality 
taught in fhe Gita (acchedya, avinà$i) as a distinctive entity jn 
Adhyayas II and VIII, and in the Sruti Nitro nirvandm (Katha 
Up. ij,2,13) The body and soul relation of Ramanuja is appli. 
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cable to insentient matter (acit) also The body may depend on 
the soul but the soul does not to the same extent or for ever as 
does the Jiva on Brahman for ever. So in the final analysis the, 
relation has got to be treated as symbolical and: not pliysical. - 
Madhva's view of Bimbapratibimbabhava has: this advantage 
that it is symbolical. It is the Pratidimba that depends on the ` 
Bimba for its existence, perceivability and movement (Sáttà 
pratiti and pravrtti) and not the Bimba on the Pratibimba, The 
Pratibimba bears a certain measure of similarity too to the 
Bimba. So does the Soul who is endowed with spiritual attri- 
butes of jfidna and inanda akin to Brahman's. Tadgunosára 
as the Sütrakára has put it Thus it seems to be the most Satis- 
factory relation that can be conceived of. It speaks volumes of 
Madhva's philosophical penetration to have given deep thought 
to this problem and hit upon the proper solution in conformity. 
with the evidence of the Srutis also, He is the first Bhagyakara 
to find the clue to it inthe famous passage of the RgVéda Rüpam 
rüpam pratiropo babhüya (RW. Vi, 47, 1) and in the B.S, 
Abhasa eva ca II 3.50) both of which he has quoted in his G.B. 
The etymological explanation of "àbhása? propounded by him 
later in his Anuvyàkhvàna is both morphologically, semantically ' 
and metaphysically remarkable for its insight into “Vagartha” | 
befitting the exalted nature of the two spiritual beings involved 
viz. the Jiva and Brahman both immortal. The Bimbaprati- 
bimbabh4va relation explains intelligibly the significance of the 
statements in the Gita which. describe the Jiva as non-doer and 
non-enjoyer while at the same time calling upon Arjuna to 
fight to the finish and do his duty as behoves a Jani who owes — 


a moral responsibility to set an example to his fellowmen on 


right lines, 


13 
JIVASVARUPA - A NIRUPADHIPRATIBIMBA OF ISVARA 


The figure of speach of Pratibimba applied to the Jiva is 
suggested by way of ananalogy. It is to be understood that 
analogies do not run on all. fours. Atl empirical Pratibimbas 
(laukika-pratibimbas) like the reflection of the face in a mirror 
are all conditioned by and contingent on the operation of a 
reflecting medium (upàadhi). This implies that the reflection 
though real has an origin and an end (anitya) being caused by 
an external medium and subject to its continuance. As the 
relation of the Jiva and Brahman is held to be eternalin the 
Srutis (nityo nityánüm) it cannot be regarded as brought about 
by any external medium, like Avidyà, as in Sankara’s system. 
Moreover, the reflected image of a living being is lifeless (Jada). 
Not so the Jiva. The reflected image is bound to disappear 
with the removal of the medium or its loss or the Bimba going 
out of the range of the upádhi As the relation of the Jiva 
and Brahman is ex hypothesi eternal and everlasting and as 
the Lord never goes out of the range of the Jiva, being all- 
pervasive and omnipresent, the relation between them has 
necessarily to be conceived as uncaused by any external medium 
conditions ‘or adjuncts alien or foreign to the essential rature 
of.the Soul. . In other words, the intrinsic nature snd composi- 
tion of the Jivasvarüpa itself has to be regarded as tbe 
manifesting medium. (pradarsaka) of what the Jiva is in reality 
in relation: to His Lord, his Bimba, to himself, without 
recourse to any medium outside his own being. Tho’ one 
cannot see one's own face without a mirror, the pristine 
Jivasvarüpa, being Suddhacit can visualise itself when freed 
from the meshes of Frakrti, in the state of release and realice 
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the true nature of the relation in which it stands to the Lord, 
its Bimba. The tunction of a ‘Svartipopadhi’ (or ántaropádhi) 
is to manifest the intrinsic nature of oneself to oneself. Being 
Caitanyasvarüpa and therefore self-luminous in the sense of 
being competent to know itself as the object of its own 
knowledge while being a knower too at the same time. There is 
no difficulty in the Suddha Jiva being able to intuit the relation 
of Bimbapratibimba in which it stands to the Lord at the dawn 
of Aparoksa. The question of how one and the same 


Jivasvarüpa can turn in on its own self as it were and function 
as its own internal Upadhi to reveal its own relation to its 


Bimba, to itself (that is to say to act as both the medium 
(upadhi) and the one qaualified by such an upàdhi (upadhimat) 
has been answered by Madhva with the help of his doctrine of 
Svarüpavi$ega which is 'Sa-vi$esábhinna' from itself standing 
in the relation of an identity-in-difference to the thing-in-itself 
which permits a distinction of reference within a homogenenous 
whole without imposing a distinction of essence. By virtue of jts 
self-linking and self-differentiating capacity (Svanirvahakatva)5 


A concept such as this is 1 eeded in Advaita also to render 
intelligible the proposition “Satyam jfianam anantam” defining 
Brahman’ given in the Upanisad without breaking up the 
undifferenced identity of essence (uikarasyam) of the Advaitic 
Brahman. ‘The Pancapadika and the Istasiddhi virtually 


Ts rm mo ES EE 


5. For the place and role of the concept of Vitesas in 
Madhva's philosophy See my Philosophy of Sr 
Madhvacharya (2nd edn.) Motilal Bai arsidas, Delbi, 
Chap. Vii. 
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admit such a principle at work in the being of Brahman tho» 


they are understandably reluctant to give it the name of “Visesa 
or Svarüpavi$esá" as their B is Nirvisesa. 


आनन्दो विषयानुमवो नित्यत्वे चेति सन्ति धर्माः, अप्रथक्स्वेपि 
चेवन्यात्‌ एथगिबावमासन्ते (pp) एवमात्मन आनन्दोऽभिन्नोषि न 
प्रकाशते (Istasiddli) 


SOME STRIKING FEATURES OF MADHVA’S 
GITA - BHASYA 

Madhva’s Girdbhasya reveals in minature from the genera 
outlines of his logic, metaphysics and methodology Of 
Scriptural Samanvaya of the Bheda and Abheda-Srutis: The 
interpretations of the Srutis and Sütras cited here are the same 
as those given or developed in his subseqvert works also. This 
shows that while writing the Gità-Bbásya. his very first work, 
the Acarya had come to very definite conclusions about theif 
import and the details to be worked out later. His passing 
"notice and implied references to Sankara’s bhāşyas on the 
Upanisads and the Sitras and the Gita also confirms that he 
had already gone thro’ them minutely and had arrived at 

certain definite conclusions about their inadequacies. 


MADHVA'S CONTRIBUTION TO A BETTER 
UNDERSTANDING OF THE TRUE NATURE OF 
KARMA-YOGA TAUGHT IN THE GITA 


The Acarya takes a decisive step in placing the discipline 
of Karmayoga of the Gità in its proper Theistic setting as 
envisaged by its author, not only by indentifying it with his 
“Niskdma-Karma-Yoga” but also by harnessing it organically 


to the devctional Cecication of ibe fruits cf such Karra 10 


nae 
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Cod with a propes awareness of the why of such a dedication 
to Him (this reason being that He is the One Independent Agent 
and Enjoyer of all that is done by the creatures who are His 
Patibimbas). This is clarified by showing what by the very 
terms of its authoritative definition in the Vrésasmrti and the 
Manusmrti "Niskámakarma" means Karma fortified by true 
knowledge of the relation in which the Jiva stands to the Lord 


as the All-doer and himself as his instrument (nimittamátram) 


Niskamam jüanapürvam tu nirvttam iha cocyate 


Such Jfíána as already pointed out consists in the acceptance 
ofthe Lord as the independent Agent behind all human acti- 
vities as the Energiser of the Jiva (Cf. Daivam caivatra 


pafieamam) ard the ultimate enjoyer of all sanctified Karma : 


Aham hi sarvayajfianàm bhokta ca Prabhureva ca 


Before Madhva’s times the “Nivftta-Karma” of the ९8५1135 
had come to be blindly identified with "Karma-Sannyása" or 
withdrawing oneself from (wivrtti) active human life and 
its responsibilities. by entering the Sannyasa A§rama. 
Madhva rescued Nivptta-Karma from the tentacles of the 
Sannyasa-Agrama as such and resestablished its identity with 
robust, enlightened Karma-Yoga of the Gité, not only in 
respect of the Grhastha but of all the four àéramas. He showed 
that ASrama-sannyasa too is not exempt from its own share of 
Niskimakarn.a (See Gità 1V, 32 and 385 c.en it). 


Madhva has gone a step further than all his predecessors 
in showing how even the socalled Sa-Kama.Karma can be 
sibumated irio 1४189) हा ६४६11 8 by inüccucing a subtle 


i? 


distinction of it into"“Nitya-Kamya” and “Vaikalpika-Kamya” 
(optionally Kimya or absolutely without Kama). This is a 


"highly edifying distinction and interpretation which makes it 


possible to transmute the entire Karmakanda of the Vedas 


into a program of enlightened Niskamakarmayoga, as intended 


by the Vedas andthe Gita. This gives the clue to Madhva’s 


refreshingly new interpretation of the seemingly downrigbt 


censure of the Vedas as “Traigunavisayih” in the Gita(ii) 
by which the Karmasannyásvávins swear without stopping to 
consider the self-contradiction which such a summary dismissal 
of the Veda would entail when it comes to Krsna's statement 
later on that He is the one to be primarily known by all the 
Vedas (Vedaisca sarvair aham eva vedyah XV 15.) 


; The, true: nature of Niskamakarma as Karma-Yoga is 
lighted up by the knowledge of thc true relation of the Souls to 
God. It provides the inspiration for the dedication of one's 
selfless Karmas as an offering to the Lord. This fact comes 


out with remarkable clarity from a wellknown verse in the 
i l °Prairtta-Samhitã of the Paficarátra quoted by Ramanuja in his 
"Sribhàasya : 


तस्मात्‌ सम्यक्‌ परं ब्रह्म वासुदेवाख्यमव्ययम्‌ 
अस्मादवाप्यते शख्ात्‌ ज्ञानपूर्वण कर्मणा ॥ 


"The supreme Brahman Vasudeva is attained by doing what 
is laid down in this Pancarátra-Sástra in the from of Karma 
well-grounded ‘in the knowledge of the “Supreme Being”. 


The Paficardtra is spoken of in one of the verses of the 
Bhdgavata Purana as wedded to the message of “Naiskarmaya. 
Tantram Sdtivatam acasta Naiskarmyam karmanam yatak 


(i, 8). But judging from the great emphasis laid by the 
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Bhagavata system on the scrupulous performance of the five 
religious duties (puficak@la) as recognised by Sankara himsel 

in his c. on B.S, ij,2, in the course of his refutation of the 
Bhàgavata system (otherwise known as the Sattvata system, the 
“Naiskarmya associated with tbe Paficarátra cannot certainly be 
taken in the sense of turning away from all Karma as binding 
in its nature and therefore to be up given by the wise ones but its 
active performnce in the humble spirit of devotion and 

dedication to God. This shows that Madhva is on the right 
track in construing the word Naiskarmya used in the Gita (iii) 
as “Jiidnaparvam Karma’. The very adjunct “Jianapirvam” 
used in the verse from the Vydsasmrti quoted by Madhva 
and its presence in the verse quoted by Ramanuja from the 
Pravrtta Samhita of the Pancaratra vindicates Madhva’s stand 
that Nigkáàma-Karma is intended primarily for J#anins who are 
expected to lead others (lokasangraha). Hence, Arjuna who 
is warmly advised by the Lord to take up Karmayoga must be 
deemed to bea Jfiani inthe estimation of Krsna,—whatever 
Sankara may be pleased to think of Arjuna, to suit bis own 

durposes. 


That being so, the rider Sankara subjoins to the first 
quarter of “Karmanyeva adhikaras te” (ii.47) ignoring wha, 
Krsna himself says to Arjuna that he should not make the fruit 
of the Karma performed by him the motive for its performance 
(mà karmaphalahetuh b^) by putting in bis own caveat: Na 
jngnanis{hdydm te tava (Arjuna) you have no right to practise 
Jfanayoga). Such a prohibition is unwarranted by the terms of 
the two propositions Karmanyeva adhikarah te and its 
counterpart Må phalegu. The question of J/ánanisthà is not at all 


made an issue in this context and any reference to it is therefore 
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Irrelevant. It must therefore be rejected as a forced inter- 
pretation calculated to read Sahkara's own idea into it, 
Sankara gives a euphemistic twist to the pronown *te" (for you) 
to denigrate Arjuna as a  Madhyamádhikàrin unfit for 
Jfidnayogs. In refreshing contrast to this, Madhva construes 
the same “Te” addressed to Arjuna as signifying by extension 
of reference (upalkasna) all Jiianins in general as class 
See M.GB. 11.47)m 


In modern times credit for being the pioneer and the 
most out-spoken champion of Karmayoga or Energyism as the 
message of the Gita has come to be lavished on B.G. Tilak the 
author of the Git@-Rahasya5. He has also been complimented 
for being the first to disagree with Sankara in regard to the 
status assigned by hi n to Arjunaas a Manda or a Madhyamadhi- 
karin unfit for Jfiánayoga. Readers of Madhva's Bhasya will see 
for themselves that in both these respects Tilak has been fore- 
stalted by Acarya Madhva to whom therefore the first credit must 
go. Tilak seems to have had but a nodding acquamntance with 
Madhva's works on the Gita and believed that he was the first 


to uphold Arjuna’s status as a Jfáni and Karmayoga as the 


5 Read the ff. remarks of Prof. K.V. Kavishvar in his 
Gitatatvadarsan (in Marathi) "Surveying the attempts so 
far made to detarmine the essence of the Gita teaching, wo 
are confronted by two conflicting theories,-one which 
stands for all-out Karma-sannyása end the ‘other placing 
its faith in Karmayoga’ out and out. Sankara is the 
protagonist of the former view and Tilak is acknowledged 
to be the leader of the other school" (Translated 
from the Marathi original p.11.1951) 
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central theme of the Giti. His summary disposal of all the 
earlier Bhasyakdras as “docteine supporting commentators" 


confirms this. 


SANNYASA-YOGA AND SANNYASA-ASRAMA ARE 
NOT THE SAME 


Another stand taken by Madhva in his Gitabhasya to which 
modern enlightened opinion is increasingly veering round but 
which must have seemed novel and revolutionary to men of. 
Madhva’s times is that the Sannyása-Yoga taught in the Gita is 
not to be confounded with the adoption of the way of life of the . 
ascetic or the fourth order (Yatya$rama). Onecan be a true 
Sannyásin in the Gita-sense of the term wilhout donning- the. 
orange robes and retiring from Grhastha-Áérama (or- house- 
holder's life) In his commentary on the Gita Madhva removes 
the common misconception prevailing even among the “learned. 
circles? that the one who has adopted the Yatyáérama is 
“without fire and without kriyà". This does rot mean. that 
Madhva did not hold the Sannyása-Á£áama as such in high * 
esteem in the Hindu view of life. For he himself. was a 
Sannyasin by choice. His. balanced views on the subject there- 


fore deserve eareful consideration. 


NISKAMA-KARMA AS JNANOTTARA-KARMA 


Perhaps the most outstanding distinction of Madhva as 
the protoganist of Nigkàma-karmayoga isto be found in his 
giving the highest place to the continued performance of such 
Niskámakarma of one's station in life by an aspirant 10 Moksa 
even after he has attained direct-God-vision "(aparoksájnana). 
The beautiful phrase “Jfidnottara-Karma” is itself a happy 
coinage of Madhva, in Vedanta literature. It has its bearing 
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on the welling,up of the innate bliss (svarüpánanda) of souls in 
the state of Mokga, in the philosophy of Madhya. This 
phrase has rightly found its way into-the subsequent Bhakti 
literature of some of the great Saints of Maharashsra. 


Today the call of the world's Intellectuale is for selfless 
and enlightened work and service to mankind. Madhva would 
put in that Man has to be served thro' God He has given 
sufficient hints consistent with the natural gradations among 


men as to now best this could be done 


DEEPER-LEVELS OF DIVINE IMMANENCE 
BROUGHT TO LIGHT 


Some intriguing pronouncements in the Gita (11.27; xii.28 
tend to enthrone Jada-Prakrti-Váda making Jada-Prakrtj (the 
insentient Matter) the one independent Causal Principle at 
wrik in the Cosmos. This kind of Prakrtiváda threatens to 
banish both the Jivas and the  Paramátman from the 
metaphysical field and reduces them to sheer Impotence, in the 
name of “SANKHYA-JNANA”. No serious student of the 
Gita can however be happy or at peace with such a climax. 
Other commentators have half-heartedly tried to remecy the 
situation. They have only complicated it with their own 
mental reservations in favor of the Prakrii or of an essentially 
inactive self (niskriyacátmá). It isto Madhva we have to turn 
for a well-defined and balanced assignment of proper places and 
roles to each of these three within the framework of tbe 
philosophy of the Gita, in keeping with the indisputable indepen 
dence of the Lord and without in any way making the role 05 
the other two less true or untrue. ln this context Madhva's 
Gitd-Tdtparya enlightens us with a picturesque and speaking 
illustration of the cow. the udder and the milkman : 


Pumün dogdhá ca gaur dogdhrt stano dogdhetivat kramat 
quoted from the 81 ahmatgrkg, 
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PREVAILING MISCONCEPTIONS ABOUT THE PARÁ AND 
APARA PRAKRTIS CLEARED 


Many a traditional commentator. and modern scholars on 
the Gita have held that the Cit and the Acit (souls and matter) 
which are opposed to each other in their natures form part 
ofthe nature of the Deity as its higher and lower natures 
or essence or being. In the first place, this offends against 
the homogeneity of the supreme Reality (its aikarasyo) 
to saddle it with two antagonistic natures- one sentient and 
the other insentient (as most of the commentators bave done) 
Moreover, the Acit Prakrti according to the Gità is one while 
the Jivas are many in essence. The use of the singular to 


refer to the Jivas as Pará-Prakrti would not be in order. 
Further, this Para-Prakrti has been described here as support. 


ting the whole cosmos (Jayedam dhàryate jagat). It would 
be preposterous to speak of the Jivas who get entangled in 
the meshes of -Prakrti and struggle to extricate them- 


selves from it as bearing or supporting the whole world, 


Madhva therefore comes to the conclusion that as one 


of these two ‘Prakrtis’ has been called Apará-Prakrti the Para 
4 ; UU 
Prakyti must be the one that has jurisdietion over it and 


controls it from within as its Abhimanidevata. In other words, 
the Pará-Prakrti must be one that is superior to the Jivas 


as well as the Jada Prakrti and is itself subject to the Lord. 
Madhva therefore identifies it with the Cit-Prakrti. Sri- 
Tattva is an. accepted doctrine of Upanisadic cosmology and 
has support of the Brahmasütras as well (B. S. II. ) The 


subordination of both the Cetana and Acetana Prakrtis thus 
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serves to underline the all-transcendence of the suprere 
Lord (visvatah paramam). The possessive pronoun ‘Me 
Prakrtib" simply means that the two Prakrtis are subject to 
the Lord and not that they are two constituents of his essence 
or Being. Just as we say this is my house or my car. 


SATTVANURUPA SRADDHA 


Talking about the doctrine of the three Sraddhàs, the 
statement: Saitvdnuripa sarvasya Sraddha bhavati (xvii. 3), 
Thess Sraddhàs are in accordance with the “Sativa” of each 
individual. Many commentators have glibly assumed 
that this “Sattva” stands for one of the three gunas or consti- 
tuents of Jada-Prakrti (asin the Sànkhya system). This is 
far from tenable. For then “Sattva” will signify but one of 
the three Gunas of Prakrti. But cosmic life in its entirety is 
the outcome of the commingling ofall the three Gunas og 
Prakrti and is not the product of only one of them viz. Sattva. 
All created - beings would: thus be of the unifrom nature of 
Sattva and therefore “Sattvikas” so much so that the distinction 
made by-the-Gità. itself in speaking of some of them as Satt- 
vikas and. others as Rajasas arid of yet others as: *Tamasas”, 
the-firét-going upwards, the third downwards and the second 
standing. in the- middle (XIV. 18) in their spiritual career 
would.be meaningless. 
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Therefore. the term “Sativa” here must signify some other 
principle somothing not partaking of the nature of Jada~Prakytj 
or its constituents. The commentaries of Sankara and Ramanuja 
afford no help in unravelling this mystery, Aurobinco calls this 
*Sattvam” the stuff of one's raturc or 2८78, This means we have 
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to go beyond the gunas of Prakrti to identify what this 
Sattva can be. Aurobindo does not pursue or probe the matter 
further and leaves it tentatively vague. 

Madhva, as usual, takes the bull by the horns. He is forth- 
right in telling us that “Sauva” here signifies the Jivasvarüpa 
as such which varies with each one and is not uniform or the 
same in all. The use of the term “Sattvam” in the sense of the 
living being (Cetana) is well attested in Sanskrit language and 
literature, as in the Paingirahasya—Brahmana,. Kálidasa's 
RaghuvamSa and the Amarakosa. Madhva's Bhasya renders it 

s “Cittam” which is more explicitly rendered as *Hva-Caitan- 
yam” by his commentator Jayatirtha, as the same difficulties will 
arise if Cittam is understood in the sense of the mind-stuff or its 
modifications. The acceptance of the doctrine of threefold dist- 
inction of Sattva or Sraddhà in the stuff of being of Souls leads 


to the corollary of Jiva-Traividhya postulated by Madhva 
CONCLUSION" © P 


It would be quite clear. from the foregoing survey of the 
salient features of Madhva's Bhasya on:the Gita, evan at 
random. that it throws much new and refreshingly original light 
on many sadly neglected areas of the original and opens 
up many fresh and hitherto unsuspected or undiscovered vistas 
of its practical and theoretical philosophy. One feels satisfied 
after diving into the contents of his Bhàsya. that here one is at 
last face to face with the heart of the Gitā and that the author 
has not abit exaggerated when. he says “Gitartham vaksyami 
(lesatah). In simple unostentatious language tbe heart of the 
Gita is revealed to the earnest seekers of truth, without 


mincing matters. 
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This Introduction is far from being exhaustive. I have left: 
out many many other equally thought-provoking improvements 
in the interpretation of several other topics such as the Ksetra- 
kgetrajüayoga, Purusottamayoga and others, The inadequacies 


of the earlier interpretations of the Gita which have come down 
to us and brought out here will bear out the justice of Jaya- 
tirtha’s observation : 


Anyaih svapakganiksiptadrstibhih svabhiprdyo Gitarthatvena 
Gropya uktah Aham tu Gitdrtham eva vaksydmi iti sücanát. 

Tha English version of Madhva’s Gitabhásya attempted 
here is sure to be helpful to a very large number of persons 
who have not the necesSary equipment to read and understand 
the original Sanskrit text of the Acarya’s Bhasya with its added 
difficulty of terseness It would also attract the attention of all 
those genuinely intereted in the varieus facets of Vedanta philo- 


sophy and wanting to know what this great stalwart of Vedantic 
Theism has to tell his countrymen and humanity in general 


about the perennial problems of religion and philosophy. 


The Gita - Bhisyas of Sankara and Ramanuja are available 
in their English versions. So far Madhva's Bhásya has not had 
that advantage. I have addressed myself to this task 
of filling this gap not without hesitation and diffidence about 
my competence in view of the tantalising brevity of 
the original. 


I have benefited immensely from the illuminating 
commentary of Sri Jayatirtha on the Bhasya and two important 
glosses thereon in trying to bring out the hidden sense of the 


expressions and the nuances of thought. I will not say that 
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my translation of the Bhàsya is perfect or needs no impro- 


vement. It is for the Sahpdayas and the Pariksakas to judge. 


Tbe Translation has been attempted and undertaken in 
response to the friendly pressure of my esteemed. friend 
§ri.K. Raghupati Rao of Dharmaprakash, Madras. I have been 
buoyed up to pérsevere with this none too ‘‘edsy a task by his 
keen and sustained interest and enthusiast in its progress 
and completion. 


The printing and publication of the work after its accepta- 
ance by the Publishers has been unconscionably delayed for 
more than four years. I apologise to the public for this delay. 


Ksepinz 11 mind th» 13205 of the modern readers, every 
effort has been, made to trace the numerous. quotations to 
their extant sources. The gaps of thought and expression in 
the original have been supplied with the help of. Jayatirtha’s 
commentary to draw out the continuity of thought. Some 
álternative explantions of yerses given in the companion vol- 
ume to the Bhasya viz. Madhva's Giti-Tatparya have been 
referred to whére necesasry. Implied reférences to the interpre- 
tations of Sankara, Rámànuja and Bhaskara in the original 
have been made explicit ‘on important issues. Till 
recently the Gitá-Bhágya of the Vedantin Bhaskara was 
practically unknown and Jayatirtha’s references to his 
interpretations were the only source of information available 
to us about the views of this commentator on some points, 
which I had brought to the notice of ‘scholars in a couple of 
papers on the subject of Bhaskara A Forgotten Commentator 


we Già in the Indian Historical quarterly, Calcutta 
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as early as 1933. which. attracted, the attention. of 
Prof. Otto Schrader of the Kiel university (Germany) Years. 
later a fragment of Bháskara's. Bhasya on the. Gità has been, 
published by Dr. Subhadra Jha, The views.of modern. scholars: 
and exponents of the Gita have been discussed here and there 
to add to the usefulness of the work from a. wider perspective.. 
These are mostly relegated to. the footnotes so that these. 
“asides” may not break the continuity of thought of the 
original. s 

Nabhah patantyātmasamam patatrinah. Birds fly in the air. 
as high as their wings can take them. I am no exception 

My most pleasant duty now is to place on reverd my 
sincere thanks to my esteemed friend Sri R. V. Murthy of 
Bombay, the President of the Akhila Bharata Madhvamahaman- 
dal and its former Secretary Sri N. Krishnasvami for getting this 
translation published under the auspices of the Anandatirtha 
Prataisthana of the A. B. M. M. and to the present Secretary 
SriK.R Jayatirtha for speeding up its completion after he 


has taken charge as Secretary " 


I acknowledge with thanks the donation of Rs. 1500 by 
the late Mrs. Kumudvati Bai; mother of Sri N. S. Chakrapani of 
the Indian Air Lines Bombay for purchase of reference books and 


original texts of this project. 


To the moving spirit of the Mahamandal, the dynamic 
and winsome personality of Sri १1६९८६३ Tirtha Svamiji of 
the Sri Pejavar Mutt of Udupi I owe an eternal debt of 
gratitude which can never be expressed in words. In 1950 on 
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the eve of his first Paryaya he had commissioned me (the then. 
Principal of the Sanskrit College, Udupi) to write an English 
Introduction to the first edition of the Madhvavijaya with the 
commentary of Vi$vapati Tirtha one of the later Pontiffs of 
the Pejávar Mutt. Ihave received many tokens of his genuine 
affection und goodwill and encouragement to my research 
work and publications pertaining to the philosophy of Sri 
Madhva all these years and I consider his acceptance of this: 
Translation of Acarya Madhva's first work on the Gita for 
publication in the ANANDATIRTHA PRATISTHANA the 
crowning act of his unbounded grace and graciousness, to 
which he has added another by writing a Foreword to my 
work inready response to my request. I can only offer him 
my prostrations at his holy feet in the words of the Sruti. 


भूयिष्ठां ते नमउक्तिं AA ॥ 


Ranga Dhima —(Dr.) B. N. K. Sharma 


111/272 Raja Street. 
COIMBATORE-641001 


Part I 


ENGLISH RENDERING 


ADHYAYA I 
INTRODUCTORY 


MAKING my obeisance to the Supreme Deity 
Narayana who is wholly free from all imperfections 
at all times and is infinite in space and time and in 
His auspicious attributes and to my own Preceptor 
Sri Vedavyasa (gn), I shall now briefly expound the 
meaning of the Gita. 


The Lord Narayana, endowed with fulness of 
wisdom, sovereignty and other attributes, manifested 
Himself as Vyasa to teach the path of duty and of 
the saving knowledge for the benefit of deserving 
souls who had lost sight of Nivritti-Dharma and 
Jnàna,—in response to the representation made to 
Him by Brahma, Rudra, Indra and other gods, out 
of compassion for them. 


The compassionate one composed the Mahabha- 
tata-Sastra, with whose aid persons ineligible for thé 
study of the Vedas, like women and Sudras, suffer- 
ing births and deaths for want of the saving know- 
ledge and the consequent inability to find the right 
means of realizing the desirable values of life and 
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eschewing the undesirable, may obtain release from 
Samsara thro’ right knowledge and pursuit of 
Nivritti Dharma.' 


_ This Sastra (Mahabharata) embodies, in addition, 
truths and facts not proclaimed in the Vedas but 
open to God’s own immediate perception. Hence, 
its thought-content is of such a nature as to be both 
within the range of ordinary comprehension and 
beyond it. Its chief content of thought is Divine 
Majesty which is esoteric. Its exposition of Dharma 
and other values is to bring Divine Majesty into 
focus and relief. 


; All this has been set forth in the following 
authorities: “The Lords of the world Brahma. Rudra 
and others, perceiving the women and other folk 
suffering in Samsara without the right to study and 
know the meaning of the Vedas, prayed to the 
Supreme Purusottama, on their behalf. Responding 
gracidusly, the Lord manifested Himself as Vyasa 
and composed the fifth Veda (Mahabharata) surpass- 
ing the others.. It contains truths comprehended by 
Him and by other Avatars and which are not 
bohfined to the Vedas alone, being intuited by 
immediate Divine knowledge and consistent withal 
with the revealed Vedas. The premier Sàstra is 
giyersified as Bharata, Pancardtra, Mülaramáyana and 
Bhagavata. Purana, carrying an integrated message". 
(Narayana-Astaksara-Kalpa). 

मा For Nivritta Karina or Nivrittidharma 

Di. see the Bhasya on Adhy. IIJ 1-5, ' l 
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F The Upandradiya says: "Even Brhaspati knows it 

p tet entirely, tho’ everyone knows a little of it. Sages 

£ feclare the Mahabharata embodies several (deep) 

“meanings. The Naradiya reads “Lord Visnu at the 
request of Brahma and others composed the Maha- 
bhárata. It carries ten meanings all over—not 
comprehensible to all.” The Skanda Purana says: 
The Lord composed the Bharata as the fifth Veda, 
having ten meanings at least. Its primary theme is 
Visnu. It has everywhere an esoteric meaning and 
is Superior to the Vedas.” 


All this is decisively established by the follow- 
ing texts also. “Should a twice-born master the four 
Vedas with their subsidiaries and their Upanisads 
without a sound knowledge of the Purgnas, he cannot 
be considered a wise man”. (Skanda, Prabhaskhanda) 
“One should expound Vedas with the help of Itihásas 
and Puranas. The Veda shrinks from the shallow 
ill-equipped exponent, lest he should pervert its 
views”. (Vyddha Manu) “The learned ones hold that 
the Mahabharata has three different focalizations of 
meaning-the moral, the narrative and the philosophi- 
ca’. (Mbh. I. 1. 50) “Once Brahma and the other 
gods and the Rsis. coming together, weighed the 
Bharata against the Vedas in a balance. At the 
bidding of Vyasa himself the Bharata weighed more 
on the occasion. In view of its intrinsic worth and 
weightiness, then, it is called ‘Bharata the great" 
(Mahabharata). One who understands this etymolo- 
gical significance of the work becomes cleansed of 

- pis sins". “Whatever is there in the Bharata can be 
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found in other (Sástra) works. But what is not to be 
found in it cannot be found anywhere else", "The 
Epic whose quintessence is found in the Viráta and 
Udyoga Parvans" (Mbh. I) and so on. 


The pre-eminence of the Bharata is determinable 
by (1) reflecting on the foregoing texts of th; Epic 
itself (2) on the significance attaching to its. orderly 
transmission from teacher to pupil among sis (like 
Vai$ampayana), (3) on its study and dissemination by 
(Paramahamsas like) Nàrada and (4) the logical 
reason for the eulogisation of the Bhàrata, externally 
in some other Puranic work (like the Visgu Purana) 
to the effect: “who else but the Supreme Narayana 
could be the author of the Mahábhàrata"-which by 


implication establishes the intrinsic merit of the 
work. Else, how can there be cleansing of all one's 
sins by a mere understanding of its etymology? That 
Such a result is attained is borne out be experience. 
The reasons for the Mahābhārata not being produci- 
ble by any one other than the Supreme Being 
Nàràyana-Vyàsa himself can only be its embodying 
truths perceived by the immediate vision of the 
Supreme being. Such praise cannot be regarded as 
an exaggeration, as it comes from an external source. 
Nor can it be mere praise of authorship, as such 
authorship is to be found in other cases also. The 
only way in which the praise in question can be 
rendered meaningful is by making it signify that 
Vyasa the author of the Mahabharata must be the 
Supreme Narayana Himself because he has produced 
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a work (like the Mahabharata), which cannot be pro- 
duced by anyone other than Narayana himself. 


Into such a work the illustrious Vyasa (has) 
davetailed the Gita which is (sweet like) the honey 
of the celestial Parijata flower (viz. the great Epic) 
in the form of a dialogue between Vasudeva and 
Arjuna epitomizing the message of the whole Epic. 


The Mahakauramé says “Among Sastras, the 
Bharata excels. The Gita and the Visnusahasranama 
excel other parts of the Epic. These two should be 
studied and recited by all. The Anugita has it- “The 
discipline taught in the Gita is competent to lead to 
true knowledge of the nature of Brahman. The same 
(discipline) practised after one has attained true 
knowledge is competent to usher in the full manifest- 
ation of one’s Svartipananda in Moksa." (AS. 17. 11) 


- ADHYAYA II 
SANKHYA - YOGA 


ON THE battlefield of Kuruksetra, when Arjuna 
had sunk in his chariot drawn up between the two 
armies, swept by a sudden wave of grief and despon- 
dency and was caught ina snare of misplaced attach- 
ment towards kith and kin, which had. for the 
moment, deprived him of his sense of duty, perspective 
and responsibility, the Lord spoke to him as follows: 


17. 11. ““Prajnavadan bhasase’’is admonitory. It 
means you are giving arguments of your own (limited) 
understanding not drawn from SAstra' or the instruc- 
tion of competent teachers ? 


1. Cf. Gita, xvi. 24. 

2 Rudolph Otto’s (Original Gita, pp.280-81) comment against 
this that "the Lord's words were only meant to stress that 
human reflection and judgment are incapable of insight into 
God'a eternal decree and ४०४ that Arjuna’s words were not 
derived from the position of the Sastras or the instruction of 
Acaryas’’ as explained by Jayatirtha, makes no difference. 
For, in the last analysis, the nature of God's decree and 
purpose in seeing the battle of Kuruksetra fought to the 
finish, with Arjuna as his ‘‘instru ment” cannot be known by 
any mortal mindexcept thro‘ the Sastra or its communication 
by an authentic teacher. The Lord Himself makes this clear 
in xvi. 24, J’s explanation is based on these grounds. 
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H. 12. Why are ‘they’ not fit to be grieved for? 
Because wise men do not grieve over those who are 
about to die—just as they would not, over the living. 
What is the justification for making such a statement? 
It is this that the Souls are beginningless and immortal. 
As the Lord is instructing the whole of humanity thro' 
Arjuna, He is here establishing the truth of the eternal 
existenc of Jivas on the analogy of His own accepted 
etrnality of being, as God. As the eternality of God 
is not in doubt, it is cited as an illustration in formu- 
lating the logical proposition:- Just at I am eternal, as 
is well-established in the Vedantic texts, so too are 
you and these rulers of men and chieftains.? 


I. 13. But then, in order to establish the 
eternality of Jivas by inference or analogy, it should 
first of all be demonstrated that there is (such a being 
as) a self different. from the body in which it is 
supposed to reside. As that is still unproved, how 


3 It may Be asked will not those who come to know of God’s 
eternality thro’ Vedantic texts, know the eternality of Jivas 
also from the same source? Where then is the need to establish 
it here ? The answer is-it is doubtless true that the Vedantic 
texís proclaim both God and Souls to be eternal; yet the use 
of the selective genitive case in statements like ‘The eternal 
of the eternals’ (Katha Up. IT,2.13) which represent Jivas to 
be ‘eternal’ and God to be superlatively eternal may induce 
some shallow wits to conclude that as eternality signifies 
absence ‘of destruction and absence does not admit of 
degrees of ‘more’ o: ‘less’ tho intention of the sruti is that 
God alone is eternal in the true sense of the term and that the 
Soul’s eternality is not to be taken literally. The pronounce- 
ment in Gita (IL13 d) is intended to disabuse the mind of 
such misconceptions and establish the eternality of Jivas also 
in the full sense of the term. (Jayatirtha, Prameyadipika). 
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could it be taken for granted (in going on toestablish 
its eternality) ? 'This (point) is met by the verse: 
Dehino asmin yathi dehe” (11.13) :- 


One knows by apperception, the unity of his 
being amidst the dilferent experiences he has gone 
through in and through the changes which his body 
has passed from childhood to old age. The unity of 
the self with reference to its experiences in its 
different lives that have gone before or have to be 
gone through is likewise on the same foothing. 


The last quarter ** Dhiras tatra no muhyati’’ (The 
wise ones do not become perplexed by such views) 
shows by implication the inadequacy of other views 
against the existence of the self as distinct from its 
physical body and its appurtenances, by way of re- 
inforcing the truth of the Soul's existence apart from 
the body :- 


It cannot be supposed (for instance) that the. 
experiences of childhood and old age are coordinas 
ted and intuited by the inanimate body itself as such- 
No such intuition is verifiable ina dead body.* Il 
canno tbe contended that the absence of such coordi- 
nated intuition of experiences in the dead body is 
due to the cessation of the functioning of the: vital 
airs and the sense organs and metabolic activity and 
that in normal experience itis the body which passes 
judgements like “I am a man". There is no evidence 
of experience of any knowledge or of external pleasure 
or pain, love or aversion, in conditions like deep 
sleep, in spite of the continuance of the digestive, 
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respiratory and other functions of the body and the 
vital airs. The same limitation stands in the way of 
attributing self-consciousness and power of apper- 
ception to the mind (whose functioning also is not in 
evidence in deep skep). It cannot be argued that 
by the some token ‘‘the self" too will have to be set 
down as incapable of intuitive power. The absence 
of external awareness in deep sleep can be explained 
as due to the temporary suspension of the contact 
of the self with the mind which does not therefore 
deprive the self of its power of self-consciousness. It 
will not help to rejoin against this that there is no 
external consciousness in deep sleep because the mind 
(as the conscious principle) is disconnected with the 
self - and not the other way about. Such an argument 
would still necessitate the acceptance of the self as a 
distinct entity from the mind! Moreover, the mind 
is only an instrument of cognition. It is not a cog- 
niser-justas firewood used for cooking is only a 
means and not the agent. This will be clear from 
fudgments like 1 know with my mind’ ‘I see with 
my eyes’. 


The distinction of the self from the body is also 
established by Srutis (like Chan. Up. VIII. 6.5). The 
validity of Sruti as verbal testimony has got to be 
accepted as being intrinsic to it - as in respect of sense 
perception and inference (under right conditions). 


The validity of ruti cannot be disputed as in the 
case of statements made by the. Buddhist or the Cart 
vaka. For the Srutisare authorless. And it is no- 
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permissible to attribute humanfilinags like ignorance, 
organic defects, intention to mislead and so on, to 
an authorless source of knowledge (such as the 
Sruti). i 


Further, without accepting some authoritative 
statement as authorless, it will not be possible to 
prove the binding character of and sanction behind 
supersensuous values of right and wrong- which are 
accepted by most of the religious and philosophic 
systents of the world and by the thinking section of 
humanity. No philosopher who refuses to acknow- 
ledge these values can be recognized as a thinker or a 
system-builder worth his pains. For, in the absence 
of acceptance of such supersensuous values, the system 
of thought propounded by him will be futile. One 
cannot argue irresponsibly - let there be no right or 
wrong as there is no evidence of their presence. The 
universal acceptance of right and wrong, the moral 
and the immoral is sufficient proof of their existence. 
Universally accepted valuescannot be negatived with- 
out convincing proofs. It cannot be that their prcva- 
lence is delusive. Universal acceptance of a value is 
itself proof of its authenticity. 


If the validity of verbal testimony or inference 
as such is disputed, there will be an end ofall com- 
merce oflife based on inference, or the spoken and 
the written word. It is only after knowing for certain 
that/X hears him .correctly that Y can speak to him 
purposefully. Since what passes in the mind of one is 
hidden from another, one can only go by the indica- 
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tions given by the reaction to one's words, by another 
in holding further commerce with him. A doubting 
Thomas can have nothing but delusion facing him 
all round. 


Moreover, the negation of values of right and 
wrong in life would open the door to unmitigated 
miseiy all round, by leading to a reign of terror, pro- 
misculty and exploitation of the weak by the strong. 


One has thus ultimately to accept the existence 
of the moral values ofright and wrong. The sanc- 
tion behind such values has, in the final analysis, to 
be traced to an impersonal source. To derive such 
sanction from a personal source is to expose it to def- 
ects to which a personal source is necessarily liable. 
In such cases it is not posssible to assert its irrefraga. 
bility on one's own personal authority. One need not 
fear on that account that any one can get away with 
tall claims of 1mpersonal authority to whatever words 
or statements he may choose to exalt to such a status. 
The authoritativeness of the Vedas as impersonal 
sources of Dharma goes back to honoured acceptancé 
f;om time immemorial. Hence its validity. Therefore, 
the wise man of strong mind will not be swayed by 
spurious arguments of those who have no faith in the 
existence of the Soul as distinct from the body or the 
universally binding nature of the values of right and 
wrong. (He will know how tofight for the upholding 
of Dharma in a crisis - such as faces Arjuna). 


The foregoing verses (II. 12-13) can also be 
interpreted in a different way-as infra - 
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Is Arjuna's grief on account ofthe (supposed) 
destruction ofthe self(in fighting) or the possible 
destruction of the bodies of his kith and kin in the 
fighting? It cannot be for the first reason as the 
Jivas are eternal and indestructible. This is conveyed 
by the verse : Na tve vaham (11.12). 


Nor can the grief be due to the possible destruc- 
tion of their bodies in the war. Thisis explained by 
verse 13 (as follows) : 


. "There is no appreciable grief when one quietly 
(involuntarily) surrenders his youthful body and 
enters upon old age and feels compensated for the 
loss of the earlier body. One should feel similarly 
compensated by getting a new body after giving up 
the wounded or decrepit body after death and should 
not grieve. ^ 


II 14. Tho' in view of the soul's indestructi- 
bility, there is no fear of loss of self, there is still 
cause for grief on account of seeing the near and 
dear ones wounded or maimed or having no more 
opportunities of seeing them alive or conversing with 
them, -This objection is set aside by Matrdsparsastu 
Kaunteya.....(Y1.14) 


4 In the first case, there is passing of the body from one stage to 
to another. In the'second tase, it is the pdsing of the body 
.as a whole ~ giving place toa new one. The principle is the 
' same and the difference should not be made much oí (Jaya 
tirtha, GBt) l 
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**Mátràáh" are objects experienced through the 
senses. ‘“Sparsah’’ are the appropriate contacts of such 
objects with the appropriate organs. The question is 
‘Do these, by themselves, give rise to feelings of heat 
and cold, pleasure and pain >. (Surely-zor) ! It is well 
known that theself experiences the feelings of pleasure 
and pain only on account of the contacts of heat and 
and cold and other sensations. But it doés not do so 
merely by the presence of such contacts. How is that? 
Because the power of sense-object-contacts to give 
rise to feelings of pleasure or pain, heat and cold is 
variable and not constant, teing subject to change or 
“coming and going" (Zgamapayi). Vf, on..the cont- 
tary, such contacts (mairasparsah) should be in a posi- 
tion to produce the sensations of heát and cold, plea- 
sure and pain, in the self, hy themselves ( svatah), they 
should be able to do so even in the state of deep sleep: 
So far as we all know, they are able to do so only in 
the waking and dream states, when the self exhibits 
a deep-lying personal attachment (abhimana) to the 
body and not at other times (as in deep sleep or swoon 
when no such attachment is in evidence). As the 
sensations of heat and cold are thus strictly concomi- 
tant withthe presence or absence of abhimana; accom- ` 
panied by appropriate contacts (matrasparsah),.they 
should be ascribed to the presence or absence of the 
potent factor of abhimüna, of course, along with 
matrasparéa.. It should thus be clear that ‘mātrāś- 
paréas’, by themselves, in the: absence of the potent 
factor of abhimana wil be powerless to produce the 
reactions of the agreeable or disagreeable in the self. 
The self hás no intimate connection with external 
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knowledge, pleasure or pain as they are the states of 
the mind, intuited by theself in its capacity as 
‘Sdk:?. They do not inhere in the self. The self’s 
relation to them is one of Apperceiver of the object 
of its knowledge and nothing more. 


The (additional) adjective ‘‘anitya” is to make it 
clear that the “coming and going" of sensations of 
heat and cold, pleasure or pain is nota continued 
series of states like a perenuial stream of the Ganga, 
but one in which the series itself is interrnpted (as 
the output of flowers in certain seasons). The sensa- 
tions of éxterna! pleasure and pain cease altogether 
in states such as deep sleep, swoon and samadhi. 


In this way, the self's (excessive) deluded attach- 
ment to the body and its states in terms of their 
being its personal possessions independently of tho 
will of God, is the basic cause of grief and suffering. 
To one who sets himself free from such delusive 
attachment, the death of one’s friends or relatives 
will not be a source of grief. Therefore (Arjuna) lay 
aside this personal attachment (abhimina) and render 
unfruitful these sensations of (grief) heat and cold, 
pleasure and pain. l 


अ. 15- Verse 15 draws attentien to the spiritua 


benefit to one who succeeds in making the contacts o 
sense objects futile, (as advised in Ver. 14) 


The man (‘purusa’), whom they are powerless to 
sway, while he is in the living body is fit for immor 
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tality. ‘Purusa’ here is used. in its etymological 
sense (as above)®. Without the bodily connection 
there is no room forany of us suffering. The real 
merit of being a *Purusa' lies then in being able to 
face the opposites of heat and cold, pleasure and 
pain without undue personal attachment 


How does that help? By coming to regard 
pleasure and pain equally - (by keeping sensory 
pleasures at arms length. as being injurious to 
spiritual well-being, in the same way as one would 
keep the unpleasant, at arms length). How is such 
a state of mind to be achieved ? By courage of 
restraint. (i.e. by not going into raptures when 
pleasures come or feeling sore when there is pain or 
disappointment. | 


(The eternality of selves wasinf erentially esta- - 
blished in 11. 12, by including the Lord Himself in 
the minor term. The inference is now supported by 
citing accredited instances of the existence of other 
eternals for purposes of verification of Vyapti or 
concomitance betw-en the reason and the predicate.) 


Il. 16 It was argued the self is eternal because it 
is without a beginning. This needs to be clarified as 
to whether only the self is eternal or whether there 
are also other entities which are eternal. In the former 
case, the inference will suffer for want of an observed 


` cr स बा अयं पुरुषः सर्वासु qu पुरिशयः 
d (Brh. Up, 11. 5.18) 
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instance to verify the logical concomitance (तका) 
In the latter ease, we should have proof of the exis- 
tence of such others. r, 

.. The Lord answers these objections by giving 
more than one valid example of the existence of 
eternal and beginningless entities to establish his 
earlier thesis by way of arvaycvaptii saying (1) “Na 
asato vidyate abhávo (2) “Na abhiwo vidyate satak”? 


_ The expression ‘asat’ here denotes Prakrti the 
material caese of the world and ‘sat’ dunotes Brah- 
man. Thefe is no antecedent or subsequent non- 
existence of either of them. This is borne out by: 
Scriptural texts such as ‘Prakrti; Paramatman and 
Time are eternal O blessed one’ (Sri Visnu Purana) 
The separate predication about the absence of the 
nonexistence of Prakrti and Brahman (in two different 
$ehtences, instead of makinga Single predication with 
refetence to both in a single proposition) is to 
emphasize the point at issue that there are several 
other entities besides the Jiva which are beginningless 
and eternal MS 

That the expression ‘asat has the meaning of 
‘(material) ‘cause’ of the world can be seen from the 
following text of the Bhagavata Purana: (1.2.30) 
‘By His intilligent will the Supreme Person created 
this world with the stuff of Prakrti, possessing the 
three qualities and partaking of the dual nature of 
being (asat the unmanifested (causal state) and (sat) 


*Fo r similar references, See Gita 11. 22i 24 i IL 62. 


the manifested state- (of effects; The Sruti text 
‘From the 'asat' the ‘sat’ was born’ (Chan. up, VI, 
2.1) has this sense also. The causal state (of Prakrti) 
is designated as ‘asat’ (lit. non-existent) as its evolutio- 
nary developments are then in their ‘potential condi- 
tion. The fact that Mulaprakrti and Brahman have 
an eternal existence is perceived -by the knowers of 
truth and their teaching on the point .conting down 
from generations is cited here as adequate authority 
for the proposition. The expression ‘anta’ in Verse 
16, therefore, means “‘their finding on the question" 
(and not a limitation or destruction of Sat and Asat). 


Zl 17. Why trouble to give specific instances, 
severally, (of Prakrti, Paramatman and Kāla) as 
eternals in support of the Vyipti? In principle, 
Whatever i$ spatially omnipresent must indeed be 
eternal, such as for example, the articulated sounds 
of language, space, time and others. “This 1s con- 
veyed by the words- **Know that to be absolutely 
indestructible (and eternal) by which all: this is per- 
vaded (1.17). ९ | 


The second half is not redundant in sense, The 
first half speaks of indestructibility by: nature and 
the second negatives possibility of destruction in 
exceptional circumstances (as indicated by the fur- 
ther predication “१10 one can bring about the destruc- 
tion of this (Jiva) which is irreducible”, 


6 This brings some other entities also besides Brahman under 
the scope of this principle. 
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H 18. .  Theideaof the Soul being an image 
(pratibimba) of God follows asa corollary from the 
establishment of its beginningless eternality on the 


analogy of the eternality of Krsna himself as God, 
implied in 11.12. 


This is now reinforced in II.18, by disarming 
an objection which tries to call into question the 
relation of Bimbapratibimbabhava between God and 
Soul on the ground of the admitted destructibility of 
the Lodies of Jivas. 


While fully conceding the destructibility of the 
physical bodies of Jivas, the Gzta justifies the eternal 
and indissoluble relation of Bimbapratibimbabhava 
between God and Soul with the help of the concept 
of “natural and eternal upadhis”, which partake of 
the essence of the self. [The Bhàsya draws out the 
significant points of this concept of '*Nityopádhis" 
by an in-depth study of some of the keywords of 11.18 
and analysis of their import as follows]: 


Is there a chance then for some of these bodies 
to be eternal to justify the eternal existence of Jivas ? 
No. “These” are all destructible (II. 18 a). So there 
should be destruction of the Self like the destruction 
of a reflected image (pratibimba) following the des- 
truction of the reflecting medium. (upadhi) such as 
a mirror. Bat this does not happen in the case of the 
Jiva who continues to be eternal in spite of the des- 
truction of his physical bodies. This shows that his 
physical bodies are not the factors which determine 
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his indissoluable relation of prototype and ectype 
(Bimbapratibimbabhaya) to God. 


As the words *Saririno dehàh" read logether 
do not make good sense as the soul, in its true form, 
is bodiless, the term ‘‘ Saririn" has to be understood 
as intended to mark off God from the individual 
Soul (which is subject to embodiment). 


Let there be the destruction ofthe self, then; 
due to unforeseeable or accidental causes. No, For 
itisby nature and in essence indestructible. On 
what ground should this be so ? Because the Jiva is 
similar (sarapa) to the omnipresent Lord.’ 


There cannot possibly be any destruction ofa 
reflected image (pratibimba) such as the Jiva, so long 
as the nearness of range between the reflecting 
medium and the object (bimba) is not cut off and the 
medium too is intact. (These conditions are fulfilled 
in respect of the Jiva because) In the present case 
there is no possibility of the Self going out of the 
range of the omnipresent Lord. Consequently, there 
is no prospect of the cessation ofthe reflection. As 
for the medium, the Jivasvarüpa itself is capable of 
functioning as its own medium (by the power of its 
own Svarüpa-Vi$esas). 


[Iho' the state of Moksa is conceived in the 
Sastras as one of termination of Upádhis] it should 
be noted that there isa permanent upādhi (which 


7 आप्रमेयेश्वरसख्पत्वात्‌ (M. GB) 


$0 

determines the Jiva’s relation of Pratibimbatva to 
God which consists in: the Jiva’s ontological depen- 
dence on God and bearing a measure of likeness of 
attributes to, Him). This is confirmed by the state- 
ment, ‘‘When release is attained, the physical 
upadhis are terminated. Endowed with an eternal 
upadhi in the form of pure intelligence which is pait 
of his selfhood, the Jiva remains forever a Prati- 
bimba of Kesava : 


जा 19.. The purpose of II. 19 is not to reiterate 
the eternality of Self but to: make it clear that the 
conventional notion about X being killed. by Y is 
mistaken with reference to the Self. For, it should 
be clear from the reasons already adduced, such as the 
eternality of. the Biniba..and the permanence of the 
closeness of range betweeri thé Bimba and Pratibimba 
and others, that there 'is no independent initiative in 
respect óf either the act of killing or getting killed- 
in short, in respect ofany act of the Jiva. For, the 
relation of Pratibimbatva presupposes dependence of 
the -Pratibimba on the Bimba. The Pratibimba 
cannot. act independently of the Bimba. Its activity, 
such as 11-15; 15 dependenton that of the original 

The Seuti also says, *«God enables the Self to meditate 
on Him, ever so slightly (Brh. Up. TV 37). | 


I. 20. . Theeternality of Jiva is confirmed by 
the Lord with a quotation.from the Sruti (Katha. Up 
12. 18) The’ words ‘Nayam bhitva: bhavita và na 
bhüyah' of the text conveys the sense that the Jiva 
does not possess the power Of assuming a state of 


21 


becoming from a natural state of being, as God's 
knowldge is able to. That God's knowledge has such 
à power of being and becomnig at the - same time is 
seen from Sruti and Smrit texts such as ‘It perceived’ 
Chan.Up. VI. 2. 3). ‘The Supreme Being. who is of the 
nature of intelligence which does not diminish or 
islostat any time, place or in any state, rither by 


itself or on account of external causes’ (Bhagavata, 
TII. 7. 5) 


The expression ‘§a§vata’ is not. rendered super- 
fluous by ‘‘ajo nityah". For, it establishes that the 
Jiva has no origination or destruction due to the 
origination or termination of the nearness of range 
between the Bimba and the Upidhis whereas ‘aja 
and ‘nitya’ establish the truth of the Jiva having no 
birth or destruction as a result of the origination or 
destuction of his Bimba (which is God Himself) 
Similarly, the expression **Puranah" (unborn) does 
not render “019 superfluous. Tt is intended to 
answer the question as to how if the Jiva is without 
the power of becoming in addilion to being at the 
‘same time, is spoken of as being “born” at all, The 
answer is that the Jiva is said to be born in the limi- 
ted sense of acquiring a body (‘purarah’. from puram 
deham.anati). Yn spite of acquiring bodies, the Jiva 
is still said to be not killing or getting killed when 
the body is killed .in the sense, that his intrinsic 
natural ‘upadhi’ being indestructible he is also indes- 
:Structible 


) 


^H 24. So then, how can any one who 
knows the nature of the Self's natural relation of 
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Pratibimbatva to and its ontological dependence on 
God, in the manner eexplained so for, claim to kil 
another or cause. his death. ? In 11.19 the reference 
was to the ignorant man’s attitude. Here in 11.21 
the Jnánin's attitude is commented upon. “Avinasa”’ 
stands for absence of destruction or diminution due 
to external causes, such as the destruction ofthe 
Bimba, *Nitya' means it is indestructible by nature. 
Or, -avinasin’ may be construed as not being open 
to association with any flaw or defeet and ‘nitya’ 
as ‘lasting for ever". In this way, the shades of 
meaning are to be distinguished everywhere else. In 
common parlance too we speak ofa man who has 
become a prey to vices as “lost”. 


11. 22 The purpose of the illustration and the 
illustrated in *vasàmsi jirndni....’ is to place the dis- 
tinction between the body and the soul in greater 
relief and render the experience of their distinction 
much more vivid than in 11.13 where the change of 
states from childhood to old age is slow, gradual and 
imperceptible. 
11. 23 The possibility of destruction of the 
Self by natural or accidental causes has been ruled 
out, earlier in ver. 22. This verse rules it out even by 
extraordinary or special causes as in respect of the 
severing of the head of Daksa, the Prajapati, by Lord 
Siva.s. 
g It was not by Siva'sor Virabhadra’s weapon that Daksa’s 
' head was finally cut off. It was severed by Siva by the extra- 
ordinary power of his symbolic meditation on the sacrificer 


(Daksa) as the sacrificial animal (Yagnapassu). See Bhagavata 
Purana iv 5.24, 
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II 24. Establishes the impossibility of destruc- 
tion of the Self by emphasising its absolute immunity 
from personal destruction under any contingency (by 
the significant use of the Krtya-suffix ‘ya’ in acchedya 
. adāhya etc. in the sense of ‘arha’ or fitness)-not 
being open or liable to destruction at all. 


Whence this immunity ? Because of its similarity 
of nature to God who possesses eternal omnipresence 
4nd other attributes: In verse 20, the Jiva's not 
being subject to change of nature in a general sense 
was established. The term ‘‘sthanu” here denies its 
subjection even to destruction in special contin- 
gencies. Here eternality’ is to be construed as qua- 
lifying omnipresence to avoid a repetition (with 
‘ajah, nityah’). 


By. construing the terms (nityah, sarvagatah, 
sthanuh, etc.) as establishing a figurative identity (of 
Jiva with I$vara) thro’ broad similarity, repetition 
is avoided in so far asthe various attributes will 
serve to qualify I$vara with each new attribute, and 
distinguish one qualified from another. (Visesana- 
bhedád Visistabhedah) 


[God's immunity from destruction may be 
ascribed to His eternal omnipresence] On what 
ground is one to hold the Jiva too to be so? If it is 
to be predicated on the ground of his being a reflec- 
tion (pratibimba) of ISvara, one may ask if it would 
follow as a matter of course that the Pratibimba of a 
Bimba invariably possesses all the attributes of the 
original ? The reply is it is not illogical to hold that 
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in the absence of counteracting reasons, the Prati- 
bimba can be credited with attributes (similar to 
those) of the Bimba. [It is in this sense that the Jiva 
is to be understood to be described in the Gita as 
nityasarvagatah, sthanvh, acalah, ctc., without pressing 
the similarity to its absolute sens: or degree of the 
attributes under reference.] 


That the Jiva is, by nature, a Pratibimba of God 
is fully supported by $ruti and Smrti texts like :- 
“Every member of the community of souls is a reflec- 
tion in relation toa particular form of Brahman” 
(RV. vi.47.8 “The Jiva shines forth, even unto him- 
self, only by the light of God and appears like Him". 
So he isan “Abhāsa” (pratibimba) of God (in the 
sense that his existence and shininig forth in self- 
consciousness are derived from God).? 


The Jiva’s being (desecribed as a Pratibimba of 
i$vara is notin conflict with his being called an 
‘amsa’ of Brahman (in B. S. II. 3. 43). For, to be an 
«am$a' is the same asto be a ‘‘Pratibimba” of God 
(in the sense-already defined.) 


It should not be supposed that ‘amSatva’ consists 
in partaking of the same substance or natune. and 
charcteristics of a given thing. It can be established 


2. €f. तत थामासते नित्यं agarnadsh च | 
भानमस्तित्वमपि चेवासमन्तोद्यतस्तत: ॥ 
Madhva :. Aunvyakhyana 
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by an arthapatti - argument that the term *Ams$a' has 
the other sense of a ‘Pratibimba’ also. *Am$a' has. 
different meanings in different contexts - varying 
from *beinga part ofa whole, to colorful identity, 
and bhedàbheda, while ‘Pratibimba’ has only one 
uniform sense. 


We cannot reduce Pratibimbatva to am$atva in 
the sense of partaking of the same substantial essence 
or being part ofa whole, instead of reducing ‘amSatva’. 
from its other senses as above, to Pratibimbatva as: 
defined above. To explain - ‘amSatva’ as applied to. 
the description of King Gidhiasan amśa of Indra 
and as applied toa bit of cloth as the amsa of the 
whole, has different connotations. (In the former 
case, there being no possibility of bhedabheda or 
absolute difference between them, ‘amSa’ has to be 
understood in the sense of ‘Visesa’ or Savisesabheda. 
On the other hand, in the statement ‘the threads are 
an amśa of the cloth’, amSa has the sense of being a 
part ofa whole, standing in the relation of ‘bheda- 
bheda’ to the amśi - while in the statement ‘the eye 
is an amsa of the Sun (Suryamsah caksuh), there 
is complete difference between the amsa and the 
81151.) क 


Thus ‘améatva’ admits of being used in many 
senses while Pratibimba has one uniform sense alone 
of being dependent on the Bimba and ‘bearing some 
similarity to it. Itis but proper then that amSatva 
which carries different senses in different instances 
should be restricted in its meaning when it is applied 


26: 


to describe the relation between Jiva and Brahman, 
to that of ‘Pratibimba.’ 


Immutability (sthanutva) applied to TSvara is 
consistent with His creative activity. This is sup- 
ported by the presence of texts supporting both 
immutability and creative activity in Brahman, 
harmonized by the mysterious power of God. It 
would not be proper to dismiss creative activity of 
God as the effect of Maya. ` Txets like ‘In You O 
Supreme One, these apparently conflicting attributes 
are not incompatible (Bhag. X. 3.19) “Not by reason 
of Yogic power but in virtue of intrinsic Majesty”. 
“This is not at all a matter of surprise in one who is 
endowed with the power of creating all effects” 
(Bhag. V. 18.5) clearly show that the apparently con- 
flicting attributes. in God are to be reconciled by. 
special appeal and reference to his unutterable 
Majesty alone (and not by invoking the aid of an 
‘anirvacaniya-Maya’.) 


.., Moreover, the rejection of creative activity and 
other attributes of God, as ‘mayamaya’ is repugnant 
to the highest spirit and purport of Sastras. Jt is 
well-known that Moksa is the highest object of 
human pursuit. Even in the Vedic texts which refer 
to the attainment of heavenly worlds as the fruit of 
Karma ptescribed by them, the ultimate objective is 
only Moksa. Thisshould be clear from texes like : 
“The wise ones delight in the ends (of. Dharma and: 
Moksa among the four purusárthas) and not in the 
middle ones (of artha and kama). There is lasting 
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happiness in attaining the.ends and only pain (in the 
end) in the attainment of what lies between the (two) 


ends", (7770. XII. 168.25). “The worlds attained by 
meritorious deeds are subject to termination". 


Such Moksa is attained only by the grace of 
Visnu and by no other means. For we read ““%/10 
can attain Moksa without propitiating Vasudeva” ? 
(VP. 1.4.8). Is there anything unattainable when the 
unlimited One is pleased ? “To those whom the Lord 
grants mercy when sought without guile, and who know 
Him get over His divine Maya. They have no feelings 
of land mine’ towards their bodies eaten up by 
dogs and jackals’ (Bhag. II. 7.18) Enough of the 
rewards of dharma, artha and kí ma. They are insigni- 
ficant beside His grace".  **O Lord, asthe Jivas 
oppressed by the triple sufferings of life have no peace 
of mind in the real world of transmigration we seek 
the cool shade of your feet’. (Bhag. I. 5.39) 
‘‘Without your grace who can attain Moksa ?", “By 
Knowing Him (one becomes immortal)". 


The grace of Visnu can be had only by a proper 
understaudiug of his all-surpassing Majesty. Practi. 
cal experience in the world also points the same way- 
What is backed by practical experience is entitled to 
be accepted as a guide line for other cases. Even the 
Vedic passage : “0 Lover of Ahalya" far from being 
a censure of Indra, is intended to glorify him by 
suggesting that in spite of committing a moral 
offence, the blemish attaching to him was not over 
much tho' asa rule the seducing of another's wife 
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merits punishment in Hell. That it did not besmirch 
Indra overmuch comes out from the words of another 
Sruti text : “Not even a hair of his was injured" 
(Kausitak; Up. HL1.). The Lord's own words: 
“Whosoever, undeluded, knows Me thus to be Puru- 
sottama knows the real meaning of the Séstras” 
(Gita. XV. 19) also confirm this. 


Visnu's supremacy over all the other gods is 
proclaimed in the following texts : “This is the sol- 
emn truth proclaimed on oath, again and again, a 
million times. The goddess Sri, Sesa, Brahma and 
Siva equal not in majesty even a fraction of the 
Majesty of Visnu divided by a million times and that 
gaiu countless times and that again similarly" 
(Naradiya) 


The superiority of other gods to Visnu or his 
identification with them is against the following : 
“The, Bharata Epic is the foremost among the 
Sastras" ‘Who else but Visnu can be the author of 
Mahabharata” in praise of Mahabharata found in 
other works. The Epic itself gives the highest place 
of honor to Visnu even while answering questions 
put to it in very general terms concerning the 
foremost among the deities, The answer even in 
these casés is specific. “There has been no one 
equal to Narayana, in the past or will be in the 
future. With this solemn declaration T shall establish 
all other points." ‘The offspring of whose benignity 
is Brahma.and of his ire Rudra”, (Mbh. XII. 350,12) 


“There is #0 One equal to you in all the three worlds 
(Gita. XI. 43) 
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Even when in other works where other gods are 
glorified, it is so only in contexts which have parti- 
cular reference to them. Such personal glorification 
of this or that god isto be met with in the Vedic 
hymns too, as in V You Agni are Indra, the leader of 


the good (RV. 11.1.3) Indra is above all that there 157 
(RV. X.86,1). 


The supremacy of the other gods referred to in 
other works is contradicted by themselves. So it is 
in the Skandz (a Saiva Purana) : ‘‘The disparity be- 
tween a tiger and a lion ina forest or that between 
mount Meru and the Vindhyas, or that between the 
Sun and its reflection is the disparity between Rudra 
and Indra. The disparity between the Sun and Moon 
or between Ganga and Yamuna (rivers) is the dis- 
parity between Brahmà and Rudra. The disparity 
that exists between the waters oflhe Deluge and a 
drop of water so much is the disparity between a 
blade of grass and Hiranyagarbha. That between a 
spark of fire and the Samvartaka conflagration is the 
diflerence between Visnu and Hiranyagarbha. As 
Lord Visnu is infinite, the difference which separates 
Him from all the rest is equally infinite. The above 
analogies are just an indication of Visnu’s immeasu- 
rable greatness. There is no one equal to Him at 
any time. With this solemn assertion, I enter into 
Him" (as.my refuge). 


In the same Purára, we have the following 
spoken by. Markandeya to Siva: *Immersed in the 
ocean of Samasàra, you will now attain Moksa”. In 
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the Padma (a Saiva Purana), in the context of the 
episode of Markandeya, Siva disclaims that Moksa 
can be attained thro’ him and affirms that it can be 
attained only by the grace of Visnu : “My boy, I am 
only the bestower of (worldly) Cnn Visnu 
alone is the giver of Moksa”. he superiority of 
Siva is also contradicted by the Brahma Puranas 
which are neutral to both (Visnu and Siva). 


The Vedas too (which seem to speak here and 
there of the superiority of other gods) are to be 
attuned to the Supremacy of Visnu, in the light of 
the evidence of the Itihásas and other works - in view 
of the dictum: Even if one is versed in the four 
Vedas ...... "(quoted earlier) Otherwise, the doubt 
arising from the apparent mention of other gods like 
Indra as Supreme could never- be resolved. More- 
over, even in those cases, the superiority of Visnu 
which is the intended final purpoit is established 
thro’ primary attunement of the names ofall the 
other gods with Visnu as the bearer of the names of 
all the gods in their highest connotation (sarva- 
nàmavàn), as taught in the Srutis. The preeminence 
of Visnu is thus the Supreme purport of all the 
scriptures. ‘‘Tho’ the Vedas glorify the sovereign 
attributes of God for the souls’ attainment of Moksa 
(thro' such knowledge) the other purport of uphold- 
ing the majesty of God is implicit in the self-validity 
of Sruti requiring no external confirmation, all the 
more so in the absence of counter reasons under- 
mining such validity. The fact of the One Supreme 
Being (Visnu) being possessed of all excellences 
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established by Srutis cannot be. negated or set aside 
merely on the ground that in ordinary experience no 
single individual is to be seen endowed with all the 
highest excellences. Things differ according to the 
nature of their attributes. A person ora thing may 
possess attributes which no other does. +° 


If the self-validity of $ruti is not admitted, one 
will have to find corroborative evidence to establish 
its validity. Such corroborative evidence will have 
to be similarly corroborated by another andthat by 
another and so on ad infinitum. The Vedas proclaim 
the majesty of God as an end in itself and for the 
sake of achievement of Moksa by the souls. This 
double role is not contradictory. Itis governed by 
Divine Will It is open to Divine Will to exercise 
control over eternal substances also - be they. Jada or 
Cetana - as we see from : ‘Substance, Karma, Time, 
Svabhàva and Jivas- all these exist eternally by God’ 
Will and cease to be without it" (Bhag. II 10.12) 
The control of eternal verities by Divine Willis to 
be understood as being quite possible by God's my- 
sterious power (acintyasakti) already alluded to. It is 
therefore; needless to dismiss God's creative activity 
referred to in ‘Tad aik;ata' as not natural to Him and 
attribute it to the influence of (anirvacaniya)- Maya. 


The term ‘acala’ (immobile) in Ver. 24, should 
be construed as *being withoutany worldly kind of 
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activity (laukikckriya) on the analogy of such other 
descriptions as ‘without joy and without bliss", 
“without pain or pleasure", “unknowing”, ‘‘non- 
existent", etc There is evidence of positive activity 
in the Divine Being in such texts as «Thought is my 
heart, knowledge my body, activity my work". (Bhag 
VI. 4.45) So it is not correct to dismiss everything 
in the nature of attributes and activities in God as 
‘Mayic’ in essence. We also find the Supreme Brah- 
man being addressed in the Taitt. Up. (1.4.3) by the 
epithet “bhaga” signifying excellences in “0 Super- 
Excellence, let me enter into you" The appositional 
reference (You Super-Excellence) is sufficient to esta- 
blish that all the Supet-excellences of Brahman con- 
stitute its natural inner essence of being and that, 
therefore, none of them can be dismissed as ‘‘Mayic’’. 
This is supported by other texts also such as ‘I was 
born as the power of intelligence (vijnanasakti) of 
the infinitely powerful one" (Bhig. III. 9.24). “In 
Me of infinite attributes, infinite in respect of each 
aftribute possessed of infinite internal aspects aud 
countless bodies formed of the essence of such attri- 
butes” (Bhag. VI. 4.48)'! “Supreme and varied are 
the powers intrinsic to His nature, such as knowledge, 
strength and activity" (Svet. Up. VI. 8.) [Therefore 
nothing pertaining to God such as His qualities or 
activities can be treated as ‘mayic’ in composition.] 


11. गुणतोऽनन्तः, गुणानां प्रत्येकमतवधिकत्वमनन्तावान्तरविशेषबत्वं च 
(NS. p 383) 
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sul 25. Because of His mysterious power, God's 
nature is unmanifest, unthinkable (in full) unchange- 
ble etc. 


11 26. Granted that the Self is eternal, it does 
undergo births and deaths thro' acquisition of a 
physical body and giving it up. My grief is justified 
on account of the certainty of death facing the near 
ones in the battle. To this plea of Arjuna the Lord 
replies : 


Even if you consider that the soul is indeed 
(niiya) but subject to birth and death on account of its 
acquisition or loss of the body, there is still no 
justification for your grief. In this verse the expre- 
ssion *nitya' is used for emphasis (avadharamarthah) 


गा 27. Why is there no justification even then? 
Because, in this sense, birth and death must inevita- 
bly recur and there is no point in grieving on their 
account. 


II 28. That birth and death of the bodies are 
bound to go on till Moksa is elucidated by the words 
“The bodies of creatures originate in the unmanifest 


(Prakrti)...”. 


II 29. Concluding that as the association and 
dissociation of bodies are inevitable and as the Jiva- 
svartipa is indestructible, being akin to that of i$vara 
(as its Pratibimba) there is no need to grieve, the 
Gitacarya dwells again on the mysterious power of 
God in this verse ‘Some one sees Him as a marvel’’. 
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Whoever sees Him perceives Him as a marvel in 
. the, sense of something not ordinarily attainable. The 
*marvel" is that which is not met with every day in 
the world. 


; The knower of the individual self is also a. rarity 
difficult to be seen-in so far as the selfs nature is 
likewise akin to God's. 


[The overall purpose of this verse is to highlight 
Divine Majesty in this way, viz.-As it is rare even to 
' find one who:is able to perceive the true nature of 
-the Jiva who is a Pratibimba of i$vara. how can any 
one presume to understand and describe the greatness 

: of that Supreme One.] 


| [Versa 30-38 being clear enough in meaning have 
been passed over without comment. "The same prin- 
ciple is followed subsequently too ] 


II 39. ‘Samkhya’ (in the Gita) signifies know- 
ledge (of i$vara and Jiva intheir unique relationship 
of Bimbapratibimbabhàva with all its correct implica. 
tions). “The immaculate knowledge of Paramatman 
(and of his Pratibimba the Jivatman) is termed 
*«Sankhya So reads the Lord's statement in the 
- Fyásasmrti. 


| ‘Yoga’ is means (of Jnana) Vide the usage in the 

Bhagavata (iv.18.3) ‘Several means have been percei- 

ved and put into practice for the realisation of human 
welfare’. 
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The other twin “systems” of Sànkhya and Yoga ` 
(of Kapila and Patanjali) have not been recognised as : 
acceptable in their entirety in any Agama. Hence 
they are not meant here. The use ofthe term 'Karma' 
-Yoga in the Gita also shows that it is not the system 
of (Patanjala)-Yoga (which nowhere uses the expres ° 
sion "Karma-Yoga") that is meant here. Moreover: 
the other two (systems) have been censured in the 
Moksadharma (Parva) as being hostile to: Vedic: - 
teaching while concluding the discussion there with 
a eulogy of Pancarátras. As for'Vedàranyakas 13: 
(referred to in the same context) they are not hostile ` 
to Pancarátras being in agreement with them. They 
have been spokan of (in the beginning) as "different" 
not from Pancaratras but from Sankhya and, Yoga 
(for in the opening statement ‘Vedaranyaka’ “should 
be taken to include Pancaratras by analogical exten- 
sion of reference and “Pancaratra” in the concluding | 
passage to include Vedaranyaka similarly). The > 
conformity of Pancarütras with Vedic teaching. has.. 
been brought out in the Moksa-dharma Parvan itself. ’ 


13, That 'Sankhya' includes knowledge of both Jiva and | 
Isvara according to M. may be seen from J.'s comment on 


the opening words of M.'s bhasya on III. 1. (आत्मस्वरूप 

ज्ञानसाधनं चोकतं q33) जीवेशवरस्वरूषं सारव्यमित्यर्थः (0). 
Accordingly the term शाध्दात्मततत्वविज्ञाने may advan- : 
tageously be construed M शृध्दात्मनो; तरबविज्ञानम्‌ | 
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in the context of the genesis of the Citrasikhandi 
Sastra which has its roots in the Pancaratra. '4 
(Mbh-X11-343, 28) 


For these reasons, the terms Sánkhya and Yoga 
should be explained and understood everywhere in 
the subsequent sections (of the Gita) in the sense of 
acceptable teaching on Jnàna and its means conveyed 
by them. 


There is also logical justification to do so. For 
in the preceding section knowledge pertaining to the 
nature of Jiva (in his relation to i$vara) has been 
dealt with. “Buddhi” stands for words thro’ which 
the instruction is conveyed. The discursive reference 
(to the ‘words’ conveying knowledge of Sankbya) is 
to emphasise that the words are spoken in such a 
manner as to implant right understanding of the 
subject. 


II 41. (It has been said (before) “Hear these 
words in respect of the means of knowledge and act 
on them (11.39). But then there are several conflicting 
expositions of what constitutes the true means of 
knowledge of God and their implementation in action 
(‘yoga’), due to divergent opinions (of thinkers). So 
how can I pin my faith steadily to your words alone 
(as against the rest) ? 


‘ TheLord replies-the teaching which embodies 
the true conclusions is but one. Tho' different think- 


14, Jayatirtha refers us to the introductory part of the 
Vaikhanasa Samhita for further deatils. 
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ers are Satisfied that theirs is the right view of the 
means of Jnàna, it is to be noted that all opinions 
which have been irrefragably established on sound 
Pramanas should conform to a single pattern and be 
in unison with one another. 


II 42. B.liefs opposed to Vedic faith may be 
inconclusive-not those conforming to it. But even 
among followers of Vedic faith, some hold that all 
the karmas taught and prescribed in the Vedas have 
only heavenly rewards as their aim. 


[But you hold the view that only Kamyakarmas 
have heavenly rewardsas their fruit and that Niskama 
-Karmas carried out in a spirit of dedication to God, 
pave the way for knowledge of God and thereby to 
Moksa. In the circumstances, how can I accept your 
opinion against that of the others? Answering this 
point, the Lord censures the position of those who 
uphold the superficial view of Vedic teaching in the 
following words :] 


*The flowery words they utter". The expression 
“yam” in Ver. 42 goes with ‘taya’ in ver. 44. "They 
utter flowery words" means they wax eloquent over 
heavenly rewards of Karma, which in comparison 
with the Supreme ‘fruit? of Moksa are far less 
important, like ‘flowers’ of the tree of Vedic teaching. 


*Vedavadaratàh' means those who delight in the 
superficial sense of Vedic prescriptions of different 
karmas. 
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[The term ‘Vedavadaratah’ should be understood 
as laying exclusive emphasis on their attitude that 
they fail to see tke higher side of Vedic teaching ] 
They delight only in such statements and proclaim 
that Vedic teaching has no higher purpose or objec- 
tive. But in truth, the Vedas everywhere speak of the 
Supreme Lord. for the most part in esoteric language. 
They have thus an esoteric (hidden) subject matter 
also. We find this stated in “The Devas take delight 
sometime in the hidden (sense)” '®“The mandatory 
texts of the Vedas prescribe sacrifices as My worship. 
The hymns 10 praise of Indra and other gods are 
primarily addressed to Me” (Bhag XI. 21, 43). 
“Bhogaivsaryagatim prati" means these superficial 
followers of Vedic teaching hold that the Vedas have 
the attainment of heavenly power and enjo;ment 
alone às their objective. 


1] 44. In their case, their mental moorings fail 
to attain steadiness broughtabout by well-tested Pra- 
manas and are consequently powerless to repose in. 
God. Itis only those who have arr.ved at correct 
conclusions thro’ Pramanas that can be mentally 
alert and attuned to i$vara. That is the true means 
of attaining Moksa. 


[To miss it is the worst fate that can befall one 
and to say so is the worst censure to which one can 
be exposed.] 


15. A. A. IL 4. 3 
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All the above has been stated elsewhere: “Even 
the woithy sayings of the Vedas themselves wil be 
powerless to enable one, who has not learnt to detest 
the fleeting pleasures of family life like passing dream 
experiences, to grasp the truth (Bhag. V.11.3)- 


गा 45 The words of instruction connected with 
he right means (Yoga). of knowledge are now set forth 


After giving re:suns why superficial minds do not 
realize the true and higher import of Vedas (in ver 
42-44) the Gitácarya warns that as the Vedas have an 
esoteric sense, it often seems heavenly and othe 
rewards associated with the three gunas (of Prakrtr 
appear at first sight, to be the real intention of the 
Srutis. For it has been pointed out that the Vedas 
have a hidden meaning. Therefore (the correct mea 
ning of the words “Traigunyavisaya Vedah”) is do not 
be misled by their apparent meaning’. 


Such a sense is arrived at on the authority of the 
Jexicon that words like “Vada” and ‘Visaya’ (some 
imes) indicate the idea of “mere surface-sense”. 1७ The 
tverse ought not. therefore, to be construed as censu- 
tring the highest Vedic Siddhànta. For we see from 
he following texts: “In the Vedas, the Ramayana: 
the Puranas and the Bharata, Lord Visnu is lauded 
everywhere in the beginning. in the middle and in the 
end" (Harivamsa),. “All the Vedas proclaim His true 
nature (Katha, Up: 1.2.15) “The entirety of Vedas, the: 


16 वादो विषयकत्वं च मुस्वतो वचनं स्मृतम्‌ इत्मभिधानम्‌ 
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works of (Manu and other) scers. their cogitation, 
and conduct and one's own relish in matters left toy 
thls option, are sources of Dharma" (Manu Smyti IJ.6t 
"What is laid down in the Vedas is Dharma. What 
is deprecated in them is adbarma (Bhag. V1-1.40) that 
he  Vedas are declared to be primarily concerned 
with proclaimingthe supremacy of Visnu, that wha’ 
is laid down in them is to be admitted as ‘dharmas 
and what is opposed to them is to be admitted as 


sadharma’. . 


II 46. Still, it should not be supposed that a 
thefruits accruing to those whocarry out the Kamya 
karmas taught in the Vedas do not accrue to the 
Jnanins who do not do so (but cariy out only 
Niskama-karmas) it comes to this that in the final 
analysis. the Kamyakarmin and the Jnànin are on 
he same footing of equality and that the latter is in, 
tno way superior to the former and that, therefore 
the censure of Kamyakarma in Ver. 43-44 is not 
justifiable. 


This important objection is met by the verse 
“Yavin artha upadane (IT.46)". “Just as the advanta 
ges accruing to one from a well are fully served by a 
vast expanse of water in a lake. the fruits of kimya 
karmas prescribed in the Vedas are more than 
comprehended within the higher benefits earned by 
the Aparoksa-jnànin who has known and reached 
Brahman". 
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‘Brahmana’ here connotes the Aparoksa-Jnàni 
who goes to Brahman. The adjective ‘vijanatah? 
shows that such Aparoksajnana is the fruit of-in- 
direct knowledge (paroksajnana) (acquired. thro 
Sastra and Niskama karma) 


H १7. How far is the disparagement of those 
who perform the karmas with desire for the fruits 
associated with them proper ? For, the desire for 
the fruits is also included in the terms of the injunc- 
tions such as: The aspirant for Heaven shall perform 
a sacrifice. 


This is rebutted by the Lord’s:words :. “Karma 
nyeva adhikárah" - the performance of the act alone 
comes under the purview of the injunction, never the 
fruits of the act. The pronoun ‘te’ (for you) is used 
(not with particular reference to Arjuna only, but) 
in general (so as to bring persons of all Varnas and 
A$ramas under the scope of the injunction) by way 
of analogical extension of reference. The desire for 
the fruit of the action is not to to be entertained 
even by a recognised Jnàni like You - much less by 
others (who may not be Jnanins). The emphasis is 
not exclusive, either, in the sense that some persons 
are entitled to entertain a desire for the fruits of 
action and only you are precluded from doing so 
(For, all thinking persons are warned against the 
lure of Sakamakarma) 


And Arjuna is indisputably a Jnáni - celebrated 
'as an amśa of Naraandan Avatarof Indra. The 
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delusion which overtook him on the eve of the war is 
due to the temporary suppression of his innate know- 
ledge (as a Deva by the influence of Prárabdha 
Karma, embodiment in human flesh, etc.). 


Tf such Souls of pure Sittvic essence (as Devas) 
are not innately endowed with true knowledge, what 
prospect is there for others (to have knowledge)? 
That Devas are innately endowed with knowledge is 
clear from references in the Srutis to their instructing 
others in search of Brahmavidyà (see A.4.II. 2.3) 
Further, Arjuna has been listed among Jnánins like 
Hanuman, Arstisena and others in the Bhagavata (II. 
7.45). 


The exclusion in II. 47 b from the purview of 
the injunction is in regard to the entertainment ol 
the desire for fruit and not for the fruit as such. For 
fruits are bound to follow the performance of an act 
ds a matter of course. They cannot be stopped at 
will But in the absence ofthe very act, there wils 
be no fruit. They do also ensue when one performf 
the akimya-act but tries to preclude them by counter 
efforts, unless barred by more powerful causes. 


Hence the meaning of II. 47 ab is that there is 
transgression of responsibility only when one fails to 
cafry out prescribed karma, but not when he lets go 
the fruits of it, in the fulness of wisdom, or by not 
wishing to have anything to do with them when they 


come of their own, by stifling the desire for the 
fruits. l l 
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Thus, it stands. to reason that the scope of the 
injunction is limited to the. bare performance of 
Karma (in so far as there is liability to sin only in 
not discharging one's duty but not in eschewing thé 
desire for fruits. Hence, only the performance of 
karma falls within the scope of the. injunction ‘and 
not the reaping of its fruits by desiring them or.by 
abandoning the path of knowledge altogether 


The real purport and intention of injunctive 
texts in the Vedas referring to the fruits connected 
with the different sacrificial acts has been clarified by 
the Lord Himself in the Bhagavata (cf. X1.3.46) that 
it is for the sake of creating zest and interest in the 
karma or as inducements to performance as are 
usually offered to children in persuading them to take 
their medicine.(X1.21.23) 


The real intention of the Sruti ‘Let him who 
desires heaven offer a sacrifice’ is simply that one 
(already with a desire for heaven) shall perform the 
sacrifice and not that one shall first imbibe a desire 
for heaven and then offera sacrifice. [In other 
words, the prescription is of the act but not the act 
necessarily coupled with the desire for the fruit of it, 
The element of desire (for the fruit) is let in by way 
of allowing to stand what is there already, unbidden. 
The injunction is only in respect of the act and it 
does not include the desiring of the fruit in its scope. 
It is not a ‘coordinate injunction (visista-vidhi) The 
element of desire is optional and not compulsory]: 
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~ - That the Sruti contemplates the performance of 
Karma without the desire for its fruit, as a necessary 
adjunct is borne out by texts like *,Nivrtta-karma is 
that which is carried out without the desire for the 
fruit and with knowledge in the Gita (XVIII.6) and 
by the Vedic text “Every spring one shall offer the 
Jyotis sacrifice" - (in which it is to be noted there is 
absolutely no mention of th: fruit to be desired). 


So, **do not become a ‘Karmaphalahetuh’ means : 
Do not be one who makes the attaiament of the fruit 
of his work his motive for carrying it out”. 


` «Jf I should not harbour a desire for the fruits 
of my Karma, I would rather notdo itat all". To 
such a possible reaction on Arjuna's part (or ours) 
the Lord's exhortation is: (Mā te )- Have no 
truck with inaction. (The idea is): Tho’ there may 
not be other kinds of impermanent rewards in res- 
pect of Niskama-Karma (which is held up by the 
Lord as the ideal form of activity) it has assuredly 
always the reward of My grace (My knowledge and 
devotion to me) which is worthy of your aspiration 
This is confirmed by the example of esteemed person- 
ages like the Pracetasas (saying to the Lord) **We ask 
for.such boons. for thy pleasure" (Bhag. IV.30.40) 
While desire for the former kind of rewards is depre- 
cated, the desire for the Lord’s grace and such other 
rewards is highly commended. The principle of 
interpreta tiou that the scope of a general rule is res- 
tricted by special casesis indeed wellknown - as in 
‘Fetch all but Maitra 
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For the above reasons and in view of authorities 
like : “Some (of my Ekàntabhaktas) do not even 
solicit s3yujya with me” (Bhag. 11.29.13), **Yearning 
for bhakti" ( ) "Enquiry into B:ahman” 
(BS. 1.1.1) “After knowing Brahman mediately (thro 
sastra) oue should perceive it directly (Brh.up. IV. 
4.21) and so on and the normal rule of life that when 
a patron asks his protege what he would like to have 
from him, the protege who asks for no other favor 
than to be allowed to continue to have the pleasure 
of serving his patron receives marked affection from. 
him, it is fully established that we should all con- 
tinune to make it a point to solicit from God know- 
ledge, devotion and grace and nothing else. 


II 48. Renders explicit what has been set forth 
in the previous verses. ‘Yogasthah’ means be entren- 
ched in the means of knowledge. -Sangam tyaktva’ - 
relinquishing attachment to fruits - thereby remain- 
ing equally unmoved by success or failure. Such is 
the essence of integrated Yoga I advocate. 


For this reason also exert yourself to attain the 
means of knowledge says the Lord. Sakimakarma 
is very much inferior to the menas of knowledge (viz. 
Niskamakarma). Therefore, find stability in Jnana 

. and the means thereof by ceasing to make the fruit 
of action the motive for doing it, as persons who are 
motivated by the desire for fruits are to be pitied. 


जा 49. [This verse throws light on how the 
benefits of Jnana are far superior to those of Kamya- 
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karma and exhorts the seeker to apply himself to the 


means of aequiring such knowledge thro’ Niskáma 
and other means]. 


The rewards of Jnana areset forth. (By its 
power) even of his good deeds the Jnanin sheds the 
fruits of such of them as would perpetuate the round 
of births and thus be detrimental to his best interests 
He does not shed the fruits of good deeds which are 
competent to increase his knowledge or yield mighty 
rewards earned by Niskamakarma, bhakti, upāsanā, 
etc. This is to be understood from Srutis like “His 
deeds do not perish” (By. Up. i.4.15), **Whosoever, 
without knowing the Aksara (Brahman) offers obla- 
tions, sacrifices or practises penance for several 
hundreds of years, their fruit verily comes to an end" 
(Brh.Up. I11.8.10). It should, therefore, be noted 
that the reference to the destruction of Karma (as in 
‘Ksine punye..") isin relation to the ignorant (A- 
brahma-Jnànins) who return to Samsára. The refe- 
rence to the shedding of the fruits both good! and 
bad deeds applies to fruits not conducive to the 
Jnanin's future progress and well being. It is in no 
way advantageous to the Jnànin to forgo ‘istapunya’' 
and he would not wish it. We know on the authority 
of Sruti that certain kinds of enjoyments are desired 
by the Jaauin, as we understand from the Srutis such 


17. Good here refers to anista (unwanted) punya 


18. The distinction between ‘ista’ and ‘anista’ punya has the 
sanction of Gita xviii, 12 according to M 
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[ ‘Tf he be desirous of the world of the fathers, by 
hls mere wish, he makes them appear’ (Chan.Up. VIII 
2,1) ‘I shall enter the hall of Prajapati’ ‘May I be- 
pome famous among knowers of Brahman (Chan.Up. 
VIII. 14.1) ‘He moves about there with women and 
vehicles’ (Chan. Up. VIII.12.3) ‘The Mukta creates by 
the grace of Paramitman whatever he wishes ( ) 
Enjoying whatever he wants, assuming whatever 
forms he wills, he moves about (Taitt. Up. 11.10) 
‘He becomes one, threefold, fivefold........ (Chan.Up. 
VII. 26.2) Tho’ the bliss of selfhood manifested by 
Jnana alone is quite considerable in the case of the 
Mukta, still as the bliss manifested by performance 
of Niskamakarma (after Jnana) is also acceptable to 
him, there is no harm in accepting it, for the Mukta. 
The power to enjoy such pleasures is conferred on 
him by God's grace. Srutis like Taittiriya Up. iii.10 
endorse this. 


It is not correct to hold that all such enjoyments 
and desires for them are to be referred to the period 
before the falling offof thelast physical body in 
transmigration (and not to the period after Moksa 
is attained). There are clear indications in the 
wording of the Srutis like “Attaining the Supreme 
Light he moves about there (Chan. pU. VIII. 12.3) 
(Making.his exit from the world) and reaching the 
Anandàmaya-Brahman he moves about chanting the 
Saman (Taitt Up. IIT. 10.5) - which refer to the state 
after release is attained. 


There is no reason to hold that the Mukta be- 
comes one with Brahman (so that there is no question 
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of any individual enjoyment of objects for him and 
therefore no necessity to recognise the continuation 
of ‘istapunyas’ for the purpose). The view of merger 
ofthe self in Brahman in Mok a has been found 
fault with by Yudhi thira in the Mok adharma Parva 
(XII. 307.83) **Will it not be an unmitigated sorrow 
to be immersed in total loss of self - ccnsciousness in 
Moksa ?" Also because in the concluding part of 
(Bhisma's) reply to. (Yudhi thira’s) objection, the 
survival of individual consciousness and enjoyments 
in Mok,a have been a‘Tirmed (XII. 307.85). 


That Suka and other Jivanmuktas perceived their 
separate existence (from the Lord) is known from the 
Puránas. The Brahma Sūtra (IV. 4.17) limits. the 
powers of Mukta Jivas by precluding them from 
exercising cosmic government (which implies the 
separate existence of Muktas in subjection to B. and 
without merging in it. The survival of Muktas 
without merger, is affirmed in the Gita also: Having 
attained this knowledge and likeness of attributes 
with Me '° in respect of freedom from misery and 


19. Commenting on this verse Robert Minor Bhagavadgita An 
Exegetical Commentury. Heritage Publishers N. Delhi 
1982 writes “Interestingly, Radhakrishnan disagrees with 
S. denying that it means ‘sycrupata but oniy similarity of 
quality. The word most regularly denotes qualitative like- 
ness and not identity and thus sameness to Bhagavat, 
This is surely correct, for perfection is the attainment of 
Krishna’s mode of being, his state of consciousness under- 
standing and existence, but not identity wi:h Krsna’’, It is 
difficult to see how Krsna can be separated from his being. 
Surely, the Professor is here indulging in sham profundity. 
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complete blissfuluess) the released souls are. neither 
reborn at the time of creation nor do they perish at 
the time of world-dissolution (XIV.2). 


If it is argued that ‘Suka and other Jnànins tarry 
after attainment of wisdom on account of continu» 
ation of limiting adjuncts (up -dhis) till the destruction 
of their Prárabdhakarmas and that after destruction 
of these up:dhis they merge in Brahman, it is unten- 
able. For with the destruction of upadhis, there 
will be the contingency of destruction of the Prati- 
bimbas as well (which would make the Jivas non-eter- 
nal). If the souls are really identical with Brahman, 
they cannot be having separate consciousness of their 
own personal experiences. The theory that the 
difference between Jiva and Brahman is wholly due 
to upàdhis cannot explain why if the two are one in 
fact, the Lord should have the experience“. : "Iam 
and have been existing for ever but have not been a 
sufferer in Samsàra (while the Jiva has mo such 
experience). The explanation that the experience of 
Samsàra is undregone by the ‘Jiva-form’ and freedom 
from such experience by the 'I$vara-form' will not 
help, as no real difference has been conceded between 
the two ‘Forms’. 


Nor can it be that the.Jivasvarüpa as the Prati- 
bimba of Brahman is, in reality, the same as the 
Bimba. When the upadhis are destroyed, it is only 
their difference that is destroyed and not the Prati- 
bimba. The Bimba and the Pratibimba are univer- 
sally recognised to be distinct and different in our 
experience, on very solid grounds. Moreover, there 
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is no question of the destruction of the Jivop! cris 
Ifit is destroyed, the Jiva in Moksa could not remem- 
ber his having gained freedom from Samsira and feel 
thankful for it and the prospect of complete loss of 
consciousness of individuality has been frowned upon 
10 the Yudhisthira-prasna as a miserable fate. 
Further the Jiva’s svarüpopadhis have been recognised 
in Brahma Sūtra 11.3.30 to be eternal and indissolu- 
able and lasting as long as the Paramátman Himself 
the Bimba - (Yavad-atmabhavitat). Stray references, 
therefore, in some Smrtis to Pratibimbas of the Sun 
as if they are identical with the Sun should be under- 
stood in a liberal sense of nearest approximation 
rather than factual identity.?' 


The account in the Moksadharma (of Nàrada's 
visit te Svetadvipa) refers to the Muktas as having 
been seen by him existing separate from the Lord 
In almost every Vedic Sakhà we come across 
references to the Muktas' assuming many forms for 
Sportive activity and retaining their separateness of 
identity from the Lord in Moksa 


Para 


There may be some texts which appear to support 
the merger of Jiva in Brahman such as Pare avyaye 
sarva. ekibhavanti- (Mund. Up. गाए. 2.7) When such 
texts conflict with others of greater logical weight, 1n 
favor of theseparate identity and existence of Jivas 
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fr»m B. ia Moksa, the latter have to be accepted as 
final arbiters. Such logical grounds favoring separate 
ideutity of Jivas from B. (See Mbh. XII. 309. 83) have 
bzen referred to already as those contained in Yudhi- 
sthira's objections. 


The oneness ofnature (ekzbhava) spoken of in. 
texts like Mund. Up. (III.2.7) is to be understood on 
the analogy of water mixing with water. This is 
taught in texts like : Just as a quantity of pure water 
poured into another quantity looks like that (katha 
Up. ए 4.15) ‘Just as rivers ....... (Chan. Up. VI.10.1). 


Even in these cases there should be no increase 
in valume if the two quantities have become ‘iden- 
tical’. When the waters of the river join the sea में 
perceptible measure of increase in the volume of water. 
can be seen at the confluence. As the swelling, in 
the waters is enormous as we go deeper into the sea 
the increase in valume brought about by waters of 
the river mingling with it is not perceptible to the 
niked eye except at the confluence. But the increase 
is nevertheless a fact 


That competent persons with supernatural in- 
sight can perceive the. internal distinctions of water 
is shown by an incident narrated in the Mahakaurma 
where the same water (that Indra had poured into 
Vasistha's pitcher for safe custody) was later restored 
(to him, at his request). 2 
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The Naradiya also negates the Souls’ becoming 
one with Brahman in Mok a, when it says: “Your 


state of Supreme sovereignty, O Lord, is never attai- 
Bed by any of the gods Brahmi, Rudra and others” 


. . Moreover, in the Mok, adharma, the distinction 
between Jiva and B. has been argumentatively establi- 
shed after fully considering the pros and cons. Such 
a finding, arrived at after due consideration of all the 
poitits for and against, hasa right to be accepted as 
decisive and superseding bald statements apparently 
favoring their oneness. Therefore, texts like “Where 
no other Principle perceives others" (Chan. Up. VIII. 
24.1) have to be taken as enunciating the truth that 
everything in the cosmos is dependent on the Supreme 
Brabman for its existence, conscious life and function- 
ing. Otherwise, how can B. have any sovereignty 
over all else ? 


... K& bas already been shown that B.'s sovereignty 
(aigyarya) is not Miyamaya. Otherwise, how can 
the Sruti say about that highest state of release that 
‘he becomes one, threefold, sevenfold, etc.’ (Chzn.Up 
Vi. 26.2). The existence of full scope for enjoy- 
ments of various kinds for the released souls is not 
against the spirit of the Srutis. Nor is it in conflict 
with the text “Verily there is no freedom from 
pleasure and pain for one who is embodied" (Chen. 
Up. VIII. 12.1). The bodies of released souls are of a 
different mature altogether (from the physical, 
generated by Karma). They are not material in 
composition. They are made of ‘Nityopadhi’ and 
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imperishable, on account of Divine Will. So it has 
been stated in the Narayand-, taksara-kalpa : न)? 
` bodies are formed by the sixteenth kala (nityopadh ) 
(The reference to released souls being without 
bodies, therefore, admits of a different explanation). 
What is totally different in nature from anything of 
its kind in the world is sometimes described as 
“nought” - for e. g. in such descriptions as **without 
joy, without bliss, beyond bliss or misery" The 
bodies sported by the released are not ‘bodies ` 
(sarra) in the etymological sense of the term. For 
the etymological sense of *'sarira" as given in the 
Sruti is that which **decays" - vide the Sruti “Tt 
decayed; so it became a “Sarira” (Ait.A. II. 1.4). 
The bodies of released ones are not subject to disinte- 
gration, as we see from - “They are neither born at 
the time of creation nor do they perish in the great 
dissolution" (कादर, XIV. 2). Their ‘bodies’ are, 
however, so designated by. reason of an outward 
fesemblance to physical bodies with limbs of their 
own. This may be seen from such descriptions as 
“The bodies of the released are without sense organs, 
they take no food, they don’t vibrate, they smell 
fragrantly " (Mbh. XII. 343.13). ‘‘The denizens of 
the city of Vaikuntha who are without bodies, organs 
and life" (Bhagavata VII. 1.34)- even tho’ they have 
been seen to be (moving about) with bodies of their 
own (by Narada). (Mbh. XII. 343.11) 


There is no substance in the contentton that 
this isa lesser state of Mukti which has been des- 
cribed in the Moksadharma (and not the highest). 


54 


The Aditya Purana clearly dispels the notion of any 
other :Mukti (than sojourn in Svetadvipa, etc.) : 
‘Enough of saying more on the subject. Till one 
goes to Svetadvipa, the Yogi (Jnànin) does not 
attain release". Even those (like Sisupàla) who are 
reported to have attained release in this world by 
entering the Lord do go upto Svetadvipa, subse- 
quently. The permanent residence there depends on 
Special fitness and eligibility (in terms of superlative 


wisdom). 


The existence of a socalled *Nirgunamukti' has 
been categorically denied in the dialogue between. 
Yudhisthira and Bhiima (in the Moksadharma). 
Sáyujyamukti is nof. Nirgunamukti. It consists in 
entering the Lord and enjoying one's bliss thro’ the 
Lord, just as in the case of a person possessed .by a 
spirit, the latter entering into the formre, acts and 
enjoys thro’ him. So itis said in the Narayana- 
staksarakalpa: “Just as the gods and the spirits 
possessing a man have external experience so too in 
the highest Mukti (Sàyujya) the released ones enjoy 
external joys”. | 


It follows then that the released soul. completely 
sheds only the undesirable fruits of his acts (anista). 
There is no restriction of scope in that respect (as 
there is in the case of anistapunyas). This is evident 
from statements. like ‘‘without any misery" ‘‘free 
from all kinds of pain” *without sorrow" ‘without 
frest” ( ) “Reaching where they grieve 
not (Mbh. XII. 233.12). And there are no specific 
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Statements against the spirit of the foregoing Even 
in respect of Samasti-Jivas like Samkarsana, who 
in their earthly eareer as Balarama or others suffe. 
some misery (in spite of their being enlightened 
souls) they are not to be considered as fully released 
yet. They have only Sám /pyamukti. Being fit for 
Sáyujya in the end they have to exhaust their remain- 
ing Prarabdhakarmas and then finally attain Sayujya. 
This is said in the Vy;sayoga : ‘‘Samkarsana (and 
other Sama;ti Jivas) after completing their respec- 
tive assignments enter the Supreme Lord”. 


So then, for all Indnins there is complete liqui- 
dation of all anistapunyas, followed by ineffable bliss: 
This condition is being prayed for by the gods like 
Brahma : **O Supreme B. I wish to attain the highest 
release" ‘‘There is no bliss comparable to that of 
Moksa nor any surpassing it except the Lord's own 
infinite bliss which is beyond the comprehension of 
our speech and minds" The state of Moksa for the 
four-faced Brahma excels in -bliss that of his status as 
Brahma and for the other’ goods the bliss of their 
respective status. 


हि Therefore, strive to attain the means of acquiring 
Jnana which lie in eflicient (Niskima) karma dedica- 
ted to the Lord. 


n5 The means of Aparoksajnána and the 
nature of Moksa attained by such Jnàna are here set 
forth. Giving up the fruits of karma by not desiring 
them at all for oneself and dedicating them to i$vara, 
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acquiring. true knowledge. thro* Szstras and after 
b.coming fit for Aparok a one attaids Moksa consis- 
ting in freedom from births and misery. Niskima- 
karma dedicated to God (practised together with all 
its angas likerava2a, Smanana etc.) leads on to 
Aparoksaand Aparox a directly to Moksa, thro’ grace. 


II 52 This verse explains how long it is abso- 
lutely necessary to carry on Ni;kimakarma (with its 
angas of Sravana, manana, etc.) in a spirit of dedica- 
tion to the Lord. Till such time as the intellect ceases 
to be troubled by doubts regardins the nature ol 
Tattva and its understanding. When that stage if 
reached, the knowledge acquired from great Teachers 
so far and more which remains to be acquired shals 
reach fulfilment. (Till then the Karmayoga outlined 
shall have to be carried out for the acquisition of 
AparoKsajnana). 


‘Nirveda’ here signifies complete fruition or 
fulfilment as supported by the usage (of the term): 
‘Therefore one who is fit to attain B. shall acquire’ 
knowledge thro’ SastraSravana” (Brh. Up. iii. 5.1). 
*Nirveda' (or nirvidya) cannot mean ‘‘having done 
with’ learning here. For in that case we should have 
had the appropriate grammatical form ‘pandityad 
(in the ablative case) in the upanisadic text. More- 
over, no true Jnànin would ever choose to be **done 
with” hearing the glories of the Lord recited. Even 
great sages finding contentment in God and free 
from any other desires continue their devotion to 
God thro’ Sravana and other disciplines. For the 


Supreme B,’s qualities are such as to draw’ them’ oh; 
to Him " (Bhag. 1. 7. 10). We have also the practi- 
cal examplés of great Jnànins like Suka in. this res- 
pect. It cannot be that such acts of sravana, manana, 
as theirs até devoid of bliss as their fruit... Such. 
devoted cotiduct (of sravana etc,): of theirs is in itself 
the highest fruit of unspeakable: bliss to them as we 
see from — “The Supreme bliss derived by embodicd; 
souls by contemplatign of your lotus-feet: or by. liste» 
ning to the recital of the glories: of your. devotees, 
cannot be équalled by the bliss. of these selves who 
come into their own. intrinsic nature and attain 
partial Mukti (abralungni) - let alone by others such 
as the denizens of heayen who are subject to falling 
from their aerial carg runs by the sword of Kala 
(Bhag. iv. 9. 10), we 


The ptesence jn Moksa of mighty fruits- of upa- 
sana and. othér forms of devotion carried out -by 
great sages has already been referred to. The-more 
intensive thé Karma and Upasana of Jnanins after 
fnana has beth attainad, the greater the fulfilment 
of their Joy of selfhggg big tox 


The existénce of gradation of bliss Moksa 15 also 
å kriown fact. If there were no such gfadatiotl, we 
cantict explain the high praise given to Ekantabhaktas 
in such teríns. ag * They are not enamoured of your 
gifts of Moksa " ( Bag. IIL. 15, 48) **Some.covet not 
even Sayujya with Me(Bhag.111-25,24) ** They. donot 
accept evén Sayujys tho’ bestowed ? {Bhag IIL.29, 
13. As Moksa will be the natural reward both Ekatitá- 
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bhaktas who do not particularly want it as well as 
of other eligibles like Supratika as special eulogy of 
the former will riot be meaningful without an impli- 
cit Tatatamya (in their rewards). (Apart .from this 
Arthapatti praniana) there are also expressstatements 
to the same effect. “As there is gradation here in 
thé asset-of Bhakti there is likewise distinction in the 
bliss of Moksa after the liquidation of Linga$ar.ka 
“ There ‘is lasting gradation. among Jnanins who 
émerge in their pristine forms after the dissolution 
óf their Lingadeha and attain the highest bliss" 
४10 016 shall'ever excel you ‘in ‘Mukti. You will 
excel all others in devotion .to'Me and in enlighten- 
ment’. d 


The reference to parity is Moksa (as in Mund 

Up. iii. 1. 3) are from the point of view of fullness of 
bliss afid freedom from the ills of Samsara. So it has 
been declared in the Narayanastaksarakalpa: **Free- 
dom from misery, fulness of bliss and destruction of 
Lingadeha are commióti to all released souls. Yet the 
measure of individual bliss and. its quality, intensity 
etc. vary in preparation to knowledge 


«le We turning away (in distaste or detachment) from 
scriptutal:knowledgerof God and reflection on it. till 
thet: built.up'by Jàànin and more to be aquired thro’ 
spiritual companionship of one’s betters is, therefore 
intented to:be conveyed by II. 52. There is no point 
either in reserting to a partial restriction of sense of 
< Nirveda' in terms of ** being done with " seriptural 
study and manana, while allowing. for continued 
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recital of God's glory on the Jnanin’s part, For thé 
term “ Nirvidya " cognate with * Nirveda’ has been 
shown to be used šin the Sruti (Brh. Up. III. 5. 1.). 
with special reference to scriptural learning, in the 
sense of ‘having fully aquired ". Hence the proper 
sense of IT: 52 od is ** You will then attain the full 
measure of fruitation and fulfilment of. all the scrip- 
turallore so far aquired and meditated upon and 
more which: remains. to be thro‘ contact. with. more 
advanced sadhakas 


I 53 Shows how the Jñānin attains falfilment 
of scriptural lore and its manana, tho' in the begin- 
ning his intellect wavers faced with their conflicting 
deliverences and the. seductions of false teaching. 
Gradually his mind gains clarify and firmness of con- 
viction in conformity with the true sense of Vedic 
lore and ceases to be swayed by the apparent conflicts 
and discrepencies. Thereafter in the state of (Asam- 
prajnata) — Samadhi it became. absolutely constant 
and immersed in thé Supreme bliss of direct percep- 
tion cf Brahman — undisturbed even by the loud 
beating of drums: .It is then that he attains the frui- 
tion of the means ofknowledge( Yoga) pursued by him 


IL 54 The Aparoksajnanin has been defined 
in II. 53, as-one who has attained direct vision of B. 
thro’ Samadhi: ^ The purpose of Arjuna’s question ih 
II. 54 should thérefore, be taken to elicit cértain 
coextensive “characteristics by which thé Aparoksa-. 
Jnanin (or Sthitaprajiia) can be distinguished -- the 
state of Samadhi into which he may enter not being 
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likely to be a coextensive one. Accordingly, the term 
*samádhistasya ' in the verse has to be regarded as 
alluding to what has already deen said about him in 
verse 53 with a view to asking for additional (co- 
extensive) details. | 


-*Ketava * means the Supreme Lord who actuate 
Brahma (Kah) and Rudra (zsah ) to discharge theif 
feceptive cosmic functions of creation and dissolution 
of the world (under delegation). Such is the deriva- 
tion of the term given in the Kailasayatra episode or 
the Harivamsa. Similar statements are to be met with 
in other Puranas 


‘Kim asita. vrajeta kim ' signify. what for should 
he (who has visioned Brahman) move about,. talk to 
others, take food and so on 
~. Not that Arjuna-does not know the -definition 
or the coextensive ‘characteristics of the Aparoksa 
Jfüianin. His question is, therefore, tobe explained 
otherwise, as clarified in the following texts : “Know, 
ing Dharma and other matters, Kings of yore, Devas- 
and Rsis raise questions about them to bring fame to 
their preceptors-and to provide opportunities for 
people to be correctly instructed on esoteric truths.! 
But for such questions and answers relating to-such 
truths people of limited understanding in -the- world 
will. not know anything rightly about them 


eo 


. e£ जानेन्तोऽपि विशेषार्थ ज्ञानाय सावनाय वा एरच्छरित ama: c 
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Il. 55 [This seems to ánswer only the question 
about the definition of the Jnanin and not the other 
ones about the motive arid purpose of his movements 
and actions. The Bhasyakara, therefore, brings out 
how other questions too are answered in it, by-a-pro- 
per elusidation of the wording and its significance.] 


. The coextensive charecteristics of Aparoksa- 
Jnánins are given here. The answer to the question 
regarding the motives and attitude of the Jnanin in 
taking part in the external activities of life and social 
intercourse is to be given unde? II. 69 where it is to 
be shown, that he participates in them without delibe- 
rate intent or preparation, almost like an intoxicated 
person letting himself go impersonally in a spirit of 
buoyancy (nattadipravrttivat). 

The purpose of the question in IT. 54 ed zis. this 
- The Jhanin who has had thé blissful vision of 
Paramatman should have no need to engage in any 
external activity or social intercourse. Why then 
is he found to engage in them? This objection is 
met by pointing out that though he has had the 
vision of B., the incluence of Prirabdha Karma 
liides it to some extent and guided for the most part 
by the influence of previous impressions (vasanas ॥ 
he engages in external activities, with a slight touch 
of personal interest. 


He gives up his desires for the most part. A 
small fringe of impeditive desires may persist in 
some cases like Suka’s. Desires consistant with love 
of God, which continue after Aparoksa are not to be 


62 


given up. -This may be seen from the statement 
* Jnànins who have perceived th. truth pray devotedly 
for the continuanc: of their Bhakti, Jnana, etc. 


Where in some cases as Indra’s a weakness for 
indulging in forbidden desires is noticed in Aproksa- 
Jndnins,' we have to take it that. their Jnana 1$ for. 
the time being overpowered. by Prarabdhakarma. So 
it has bten said ‘‘The Aparoksa Jnana of certain 
Adhikarika. souls (such. as Devas and -Prajapatis) 
becomes liable to suppression sometimes: and. regain 
itself later. They आभाळात be considered as belonging 
to a separate category from others. In view of -this 
distinction; non-Adhikàrikas given to passions and 
desires cannot be considered to be. true Aparoksa- 
jüánins 


The pronouncement made in II. 55 are not, how- 
éver; to. be construed as intended to: define the Jnàni 
who is in the samadhi. state. For, the words ** Who 
is without personal attachment everywhere’ which. 
forbid attachment, would be inappropriate to one 
who is in the'state of Asamprajnátasamádhi, where 
there is no room for good or bad accruing to him 
Though there is such possibility in the Samprajnata- 
samadhi, it is not true that one can give up his pas- 
sions only in that state. For it is said. ** Desires and 
passions do not arise in persons, devoted to God, 
whose impurities heve been washed away, by Aparok- 
sajnána, even when. their minbs become distracted ° 


1 ल. यथायुद्धयद्वरो इरिम्‌ (M.GT.) 
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It is possible for the Jnani to give up: desires 
because they reside in the mind. . Hence, when there 
is the birth of Aparoksajiana in the mind, which is. 
by nature opposed to passions and desires, it is quite 
possible to give them up. The adjective “ present in. 
the mind ".(managatán) qualifying desires is used.to ^ 
out this point. That Aparoksajnàna is opposed to 
Kaima is going to be made clear in “Param drstva 
(II. 59).. The possibility of the Aparoksajnànin get- 
ting free from. all passions a^d desires cannot be 
gainsaid because it is not found to be so in oiher 
persons. We cannot generalise in all cases. Individual 
distinctions cannot altogether be ruled out 


In IT. 55e, the instrumental form “atman”. 
refers.to Paramatman. ‘The locative- “ ८ tmani ^-(eva) 
means or being rooted in (sthitah) ‘‘ Paramátman `’, 
The import of the passage is, therefore, this — that 
when the Aparok;ajnáni becomes rested in ' (sthitah) 
the Paramatman (who bears the name of Atma) he 
finds satisfaction (tusti) by His grace. The Nara- 
yanaramakalpa says; “ Satisfaction comes to the 
Jnanins who by eschewing the attractions of sense 
objects finds rest in Rama The term. atma- in 


II. 55 ought not, therefore, be understood in. the 
sense of Jivatman 


I, 56. The definition. of the Aparok:ajnàni 
already given is elucidated in these three verses 


foHowing (56-58).. They point to the necessity of 
eschewing many other failings besides Kama, like 
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anger..(The giving up.of) these is the means of achie- 
ving Aparoksa (as well as the coextensive characte-. 
ristics of the Jnani in the sense that while the Seeker. 
[Jijnásu] of B. has to aquire then by ‘strenuous effort, 
they become natural assets to the Aparoksajfiani) 

This is stated in ‘‘ What constitutes the definition of 


Aparoksajnana has to be attained by the seekers. 


by strénuous efforts ‘Raga’ in * Vitar&ga " sigrii- 
fies the feeling of the agreeable or auspicious in What. 
is really the contrary. (Hence the term * Vitarüga ; 
does not make thé othér * Vigatasprliali ° redundant) 
The lexicon also reads “ The words ‘rasa’, * raga 


and *rákti' signify kama (desire). They also denote - 
‘the feeling of the agreeable in‘ what is really nee 


so 7. PM 
lI 58. The Jini neither rejoices: not abhers 
(without just cause). Being without strong: attach- 
ment évérywhere the Jnàni neither rejects ridr abhers 
without justifiable reason in regard to what tomes to 
him good or bad l : 

Tl 59 The next tliree slokas elucidáte how 
Aparoksajiiana which has the characteristics elucida- 
ted above cannot be achieved. without mighty effort 
The difficulty of subduing the senses’ Without mighty 
effort isfirst made known. By abstaining from food 
only the capacity for enjoyment of sence objects is 
stifled as well as:the desire for. them. But the (deep- 
seated) mental relish for them is not turned away. 
That turns away only at the. dawn of Aparoksa of 
the Supreme B. Such is the meaning of II. 59, “Wise 
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ones who abstain from food soon conquer the senses 
by diminution of desire fo. such, objects and the 
power ofenioyingt hem, - exceptt he deeprooted relish 
for enjoyment which persists in respect of the objects” 
( Bhagavat'). The term ‘rasa’ also expresses the idea 
of relish for things. 


H 60 The senses lead astray the mind of even 
the Jāni possessed of ordinary wisdom’ without 
Aparok aso long as he has not risen above the 
attachment to his body. What is the adverse conse: 
quence, if they do so? They tend to distract him (and 
therefore, it means they have not been conquered by 
him and that he is under their power). 


h 61. But then it does not mean it is absol- 
utely impossible to conquer them. They can be con- 
queied by mighty effort. Therefore, one, must put 
forth a great deal of effort, ‘Yuktah’ means having 
the mind-united with me. ‘Matparah’ means holding 
Me alone to be the highest of all (and fixing the mind 
on Me - as the most potent aid'in the conquest'of the 
senses and the relish for enjoyment). The reward of 
achieving such a discipline is indicated by the words 
‘Va‘e hi yasyendriyàni' (II 61 C). | 


I 62 63. These two $lokas speak of attach- 
ment and other failings are the cause, for the purpose 
of pinpointing their remedy, ‘Sammoha’ is the incl-- 
nation to do what is unrighteous. The meaning of 
the word ‘moha’ has been so explained in the 
Upagita ‘Invariable propensity to indulge in 
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sinful deeds of unrighteousness is called ‘Moha’ ”. 
Elsewhere also it is said “the craving for the unright- 
heous is sammoha"". 


. ‘Smrtivibhrama’ is indulging in prohibited acts 
forgetting that they are prohibited. ‘Buddhinifa’ is 
imperviousness to recognising evil as evil. ‘Vinas- 
yati’ signifies he sinks into hell or attains such fate. 
So it has been said ‘Thro’ attraction for what is 
opposed to Dharma one turns away from Sfstra: 
Then by failing to see the wrong and persisting in i 
he qualifies for hell". 


II 64-65 Explain the conquest of the senses 
and its reward viz. Aparoksajiana The Jnàni who 
has conquered the senses, tho' (sometimes) enjoying 
sense objects (to the extent necessary to keep body 
ann soul together) becomes ‘Vidhey4tm i’ - conqueror 
of the body (and senses). He attains peace of mind. 


II 65. How does one achieve complete destruc- 
tion of all miseries by acquiring mere serenity of 
mind ? The answer is steadiness of mind leads to 
direct vision of B. ‘Prasida’ in this context is the 
Condition where the mind turns away from sense 
objects of its own accord without effort for. the most 
part. 


17 66. The next two verses indicate the adverse 
consequences of want of mental serenity, Surely, 
there can be no restraining of the mind in the absence 
ofsteadiness. None without steadiness of mind can 
have true knowledge thro’ Dhyana. This is elucidated 
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by IT. 65d. ‘Santi’ is moksa. The 058 cites. 
‘Santi’, ‘Moksa’ and *Nirávna' as synonyms. 


II 67. How is it there can be no Dhyana if the 
mind is not controlled? This is answered by II. 67. 
As is well known, the mind is made to follow the 
senses by the Lord Himself. This is going to be 
stated in ‘Buddhir jaànam.....' (Gita X. 4.5). 


Prajià is knowledge. It is prevented from rising 
and sometimes even after it has risen it is liable to. 
be over-powered (and rendered powerless to det- 
ermine the truth and settle the import of Srutis). 


4 68. Therefore, it is concluded that only he. 
who has gained restraint of senses in every way can 
become an Aparoksajnàni.^ 


Il 69 This rounds off the definition of the 
Aparok ajüáni or-Sthitaprajna (given in the previ- 
ous verse II. 51). 


That which is night to all (other) beings viz. the 
true nature of the Supreme Lord, of which they know 
nothing, while asleep, therein the Aparoksajnani 
who has brougt his senses under perfect control is 
wide awake and perceives the Paramatman fully and 


.3Steadiness of mind is impossible without restraint. 
Without it there is no fixing the mind on God without it 
there can be no effective discipline of Sravana, manana 
and without them there can be no determination of truth 
and fixing of import of Srutis, without which there can 
be no Dhyana and without fruition of dhyana there is no 
Aparoksa, (J.) 
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vividly. Where, on the other hand, other beings 
are wide awake in the sphere of objects of sense, he 
is asleep and knows moře or less nothing of them. 
His external reactions aré like those of a person 
under a spell of intoxication. So it has been said 
“The Siddha perceives not his last body - whether it 
remains or has been abandoned" (Bhag. III. 28.36) 
or “The body lies. in the power of God" (Bhrg. Til 
28.37). ‘Muni’ refers to one in constant reflection 
(manana) *Pa$yatal calls up from ‘muni’, manaua as 
the-means of perceiving God 


II 70. Explains the Aparok ajüánins partici- 
pation in external activities and his satisfaction of 
physical needs and social intercourse. (Physical 
movements like coming and going may somehow be 
explained as involuntary but not the Jnànin's acts of 
taking nourishment, talking to people and teaching 
them or helping others in need, all of which require 
forethought and intelligent adaptation means to 
ends which cannot be explained as involuntary reac- 
tions) | 


Tho’ being filled with. constant inflow of sense 
objects, he remains calm and steady without being 
elated by their experience or. making any effort to 
get them. Nor does he feel famished in their absence. 
In this respect, he is like the great ocean which 
experiences no appreciable increase or lessening of 
its waters by the inflow of the rivers emptying them- 


?*Even às a drunken man faiis to see his garment slipping 
from him. 
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selves into it or by their ceasing to flow in. Nor 
does it make any effort to get the supply. Similar is 
the Aparoksajnánin's position. Such a one attains 
Mukti. | | ् 


II 71, The manner of the Jnànin's enjoyment 
is further elucidated. While experiencing. sense 
objects he ‘gives them up’ in the sense of not yearn- 
ing for them and keeping himself completely free 
from the egoism of agency in experiencing them 
(nirahagkárah) and the egoism of being their posses- 
sor (niamamah). Such a Jààni is alone‘a. ‘man. 
(the rest are beasts). He alone deserves and attains 
Mok:a. 

If 72. - This concludes the topic. (What has 
been said so for) is the definition-of the state of one 
who has attained supreme knowledge of B.. The 
Jüàni reaches B., only.consciously remaining in this 
siate- at the last moment of his pery last life.in tie 
round of transmigration. Failing that, he will have 
to take another birth (or births) as will be made clear 
in Gita XV. 6. Otherwise, he will have. to be born 
again. Even in the case of the Aparok:ajn?ni there 
is bound to be fresh embodiment, if there is any 
Prirabdhakarma remaining to be worked out. (The 
snag is that) there are indeed certain Karmas which 
entail fruits which have to be worked out in several 
births. This may be seen from statements like “He 
will be a Brahmana in seven births”. There is evi- 
dence to show that in some cases Aparoksajnanins 
also are liable to further births. For instance, we 
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read in the Gáru?a “ Tho’ a Sthitaprajia, Urdhva? 
first attained the position of Rudra, then that of 
Samkarsa:a and finally Mok:a by Visnu's grace” 
The Nzrad:ya reads: ‘*O Mahādeva, your release 
is due in the next birth ”. 2 


(There is no fear of thes: Jnànins losing their 
chances of Mok a due to possible diminution of their 
Jnana gradually in the course of subsequent embodi- 
ments where they may be exposed to counter-influ- 
ences. Aparokjajidna carries with it the guarantee 
of Moksa, sooner or later. This is established by the 
following Srutis: ‘There is only that much delay 
for him" (Ch n Up. VI.14.2), * Whether they per- 
form his funeral obsequies or not ...he goes to 
Arcis .." (Chan. Up. IV.15.5.) 


‘There is no need for the Jnànin to resort to 
Kàyrvyüha?* (to liquidate his Aparabhdakarmas). 
Their liquidation is provided for in such Srutis as 
‘‘ Just as water does not cling to the lotus leaf” (Chan. 
Up. IV.14.3.). * The fire of knowledge consumes all 


Also known as” Ugratapas" eligible to attain the office 
of Rudra, later : त 


See ढिंगाल्तातव्यतः पूर्व सृजो अद्यत्मतः शतात्‌ 
शुश्रावोग्रतया नाम योग्यो रुद्रपदस्य यः 
- (AV, iv. 1.2) 


2éMeans capsulating, thro’ Yogic power, the fruits of 
Karma still to be worked out in many lives so as to be 
exhausted in the same life thro’ many bodies tenanted. 
by oneslf at the same time, 
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Karmas” (Gita iv. 37). 1111 is in regard to Prārab 
dhakarmas there is no opposition to it if such powers 
of Kavyavyüa are ascribed to some select Jitanins 
(like Saubhari). But if it is to be extended to all 
there is no evidence in support of it. We cannot 
accept the contention of the Vaisesikas and Pāśu- 
patas that there is support for liquidation of Prarab- 
dhakarmas by all Jhanins thro’ Kavyavyüha in their 
Sastra. Their Sastra is no authority as it has been 
censured in the following: ‘Those who take their 
stand on the views of Aksapéda, the Sinkhya and 
the Yogas with.matted hair and find fault with the 
Veda are of limited understanding". 


Where there is praise of some of these in the 
authentic scriptures, it should be viewed as meant to 
praise the devotees of Siva and others gods and not as 
vouching for the correctness of all their statements 
‘Moreover; they cannot claim validly when they are 
in confict with other works cited before. For it has 
been said in the Varaha Purá;a (Chap. 70, 36.37) ‘1 
shall now create a delusion which will confound men. 
You too, O Mighty Rudra; publish misleading Sástras 
containing falsehoods and misrepresentations. Hish- 
light yourself and obscure me.” The Naradiya 
reads: “Rudra at the command of Visnu published 
reprehensible works and works of mixed character 
At his behest. Rsis like. Dadhici also composed 
Brahma ahd Saiva Puranas extolling those gods in 
agreement with them and Vai;nava Purnnas (like 


——— 


27566 Notes to my Edn. of M.'s Curussutribhasya, 1934, p. 114 
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Giru/a) in agreement “with **Vi;nu Vedas ". ‘The 
Pa caritrd, Bharata, M.laraméyana and Bhagavata 
are class d as “ Visnu-Veda™.. ; Therefore, the Saiva 
Pur inas have to be construed so as not to conflict 
with. them 


Thus Aparoksajiianins are assured of Mukti; but 
not necessarily in every instance, at the time of giv- 
ing up the particular body in and thro’ which they 
attained. Aparok a. - Bhisma and others did not 
attain Mok,a in that birth as their minds were not 
fixed on the Supreme Being at the mom. nt of exit of 
theirliv.s. For, in the Gita (VIIL.6) it is said the 
Jüáni: reaches God giving up his body with his 
thought on Him at the moment of doing so. The 
use of the present participle form of the verb ‘sma- 
ran’ placed in direct syntactic relation with the act 
of giving up the body (tyajati) so as to indicate that 
such remembrance of.God at the moment of giving 
up. the body confres Moksa, necessitates the couclu- 
sion that the two acts occur at the same moment. As 
this condition was not. fulfilled by Bhisma, he could 
not and did not attain Moksa, then. 


The difficulty of remembering God.at the moment 
of death has been brought out in the Garuua ** When 
the moment of giving up the body draws near, in the. 
case of Aproksajnánins with balance. of Prárabdha- 
karmas to be worked out, the mysterious power of 
Visnu takes their minds away from Him". No 
others than Aparoksajnànins (can) remember God 
at the moment of dying. The Brahma-Vaivarta 
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(Puri; a) says “Those who worship Him with 
knowledgc and devotion Hari comes.to their mind at 
the time of death as a result of the fruition of the 
merits earned by them in many former births and not 
otherwise". | 


The word ‘nirvaxam’ in IL.72 means the bodi- 
less (Brahman). The Kosa gives ‘Kaya’ ‘bana’ and 
‘sarira’ as synonyoms’. ‘Vara’ is used in this sense 
in the Pra na Up. 111.2 : “We sustain and support 
this body". The term ‘bodiless’ used in describing B. is 
to be interpreted in the same way as the description 
ofthe Muktas living in Vaikuntha with bodies 
formed of Nityopidhi as ‘‘without sense-organs, 
(not taking food, fragrant-smelling" etc. (quoted 
earlier). Otherwise, how can the fact of God 
possessipg a body.of His Own made known by all 
Puranas be explained? (There surely is no warrant 
for holding that there are two Gods—one with body 
and another without it). There surely is no- being 
Superior to God (Visnu) who answers to the name of 
Brahman. The Bh:gavata Purdya (1.2.41) says “He 
is called Brahman, Paramatman and Bhagavan” 
‘The Bhagavan who is Parabrahman” “0 Parabrah- 
man Janardana” ‘‘He who is the highest Brahman’? 
‘In so for as I transcend the Ksara Purusa and am 
superior to the Aksara ... (Gita. XV. 18) “He who i$ 
not comprehended by the physical sense” ‘‘There is 
no one equal to Narayana now, nor ‘in the past 


1. Bana- Vana, The sounds B and V are often interchange- 
able in pronunciation, Cf. the Bengali pronunciation of 
Vasu - Basu, Badarayana - Vadarayana, Valmiki-Balmiki 
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nor will be in the future " (Mbh. 1. 1). “There is no 
one equal to you, how can there be asuperior 
(Gita. XI 43) 


Jt cannot be argued that as the (other) B. (of the 
Monist) has no form or body, it should be distin- 
guished from the Lord (४४,४७० or Krsna who 
has a body) The Srutis refer to the (so called) 
‘other’ B. also as having a form or ‘body’ of its own“ 
For we read- “It is of the form of bliss, immortal’. 
Mund. Up. ii, 2.7) “Flash of gold" (Taitt. Up. ii 6) 
“within that small space" (Cá n. Up.) If B. has no 
form, the Sruti would have merely referred to it as 
**bliss " and not having ‘a form of bliss’. How can 
the formless have ‘golden form’? ‘How can the 
formless be said to be present in the small space 
inside the heart lotus’? For, the being in the small 
space of the heart (dahara) is in some places mention- 
ed as having a form as in *the Lord whose body is 
of his own essence ‘Syadeha’ (Mbh. XII.307, 86) 


. The Supreme is decisively known to have a form 
of its own, from such statements as "The Supreme 
Puru:a has a thousand heads" (Puru a sakta) "The 
creator of golden hue” (Mund. Up. 11 1.4) “Who is 
beyond Tamas and of the colour of the Sun”? (Purusa 
sākta) "He has hands and feet in all directions" 
(RV. X.81.3) and from his description in the 
Visarüpádhyáya of the Gita (XI). 


It involves a self-contradiction to accept a form- 
less (B). For the Lord is that being who possesses 
infinite knowledge, sovereignty, valor, bliss, fame 
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beauty and power. “His powers are heard to be 
supreme and varied, such as knowledge, prowess and 
activity - all of them natural to Him” (Svet. Up. VI. 8) 
“He who is all knowledge" ( ) "The bliss of 
Brahman (Taitt Up..11T.6) All other creatures live 
upon a fraction of his bliss (Brh.Up.IV.3.32) "Him 
who has no beginning, middle or end,, of infinite valor 
shining with a thousand, a million, nay countless 
lustre‘’( ) “In Me, the unlimited, of countless 
attributes and of countless forms" (Bhag. V1.4.48)’’ 
1 was born as the power of intelligence of the infinite 
power" (Bhag. Y1L.9.24) ‘‘The Turiya which is all- 
perceiving” (Mandakya.Up. 11.3 )"He the wise one 
who knows Himself and all else '(Bhag.XI. 11.7 ). 
“Other than Mukunda who can be the subject of 
reference of the epithet Bhagavan”? (Bhag. 1.18.21) 
“Bhaga”’ is the epithet which denotes plenary sovere- 
ignty (Visnu PuravaVi.5.74 ) ‘Your bliss and know- 
ledge of all auspiciousness is absolutely full" “The 
Supreme alone can accomplish what others can 
never hope to do or think of attempting". 


All these attributes and powers and forms of 
God are of the form and essence of one another and 
identical with Him. ‘‘Brahman is knowledge and 
bliss” (Taitt. Ug. IL,1 )‘‘He knew B. to be bliss" (Ibid. 
TH. 6 ) "Reality, knowledge and bliss is B. (Ibid) 
“whose thinking activity is knowledge" (Mund. Up. 
IL2.7)0 six-fold sovereignty, enter me, hail (Taitt. 
Up. i.4.3) «He has no material body made of flesh, 
marrow and bones" (Vay. XXXIV.40). “Not because 
He is a Yogi but because of His intrinsic sovereignty, 
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the Supreme one is known as ‘Acyuta’ of flawless form 
composed of all attributes" ( ) “Of flawles> 
body, pleasing fragrance, shining with knowledge 
flawless valor" ( ) "knowledge of know- 
edge, bliss of bliss, Lord Visnu is the Highest 
(Paimgi khila) ''My body is of flawless bliss, not com" 
posed of Prakrti. It is unlimited in all respects. SoI 
am called Narayana” (Brahma-Vaivarta) “That same 
body He sometimes exhibits to others as of limitede 
nature and attributes, by way of sport and by His 
power of deluding others (Maya)" ( | j 
The Pādma says: the Lord did not: dwell in the 
womb of mother Devaki. He was not born of Vasu, 
deva or Dasaratha or Jamadagni. So sports the 
unmanifest Lord of bliss of undiminishing nature- 
for ever. When perceived by the dull-witted as subject 
to life in the womb and so on, He does not confer 
the lasting benefit of Mok a" The Skanda Purana 
says: "Never, indeed does the Supreme V sudeva, the 
Ruler and Master of those. who have Him (in their 
hearts) suffer pain. He, the ruler of the heavenly 
worlds, the unborn, the incxhaustible store of bliss, 
ofthe essence of intelligence, enlightener of the 
world, went to the forest weeping. like a mortal, in 
search of.his beloved abducted by Ravana. “He who 
is adored by Brahma wandered about, deluding 
mortals, and showing how persons excessively attach- 
ed to their women behave. Because of His fulness of 
nature, the Lord Parasurama of unimaginable valor, 
and who is Rama himself, in reality, appeared as if 
vanquished (by Rama) to let the words of Rudra come 
true. The invincible one, being won over by devotion 
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and feigning defeat, sparcd Bhisma and did not let 
Ambà be married to him. Who can be more com- 
passionate than He”? 


Therefore, one should not ascribe any empirical 
limitations to any of the Lord's manifestations, 


Where mutual differences or distinctions (of 
* high” and “low ") are met with among them, as 
for example between the Vi$vari pa and the other 
forms of the Lord, they should be understood to be 
made to appear so from the point of view of the unini- 
tiated. So it has been proclaimed in the G.ruca: 
'* All Forms of the Lord are infinite and equal to oie 
another in respect of all their attributes. Still, from 
point of view of the uninitiated, the Sages speak of 
You as "high" or “inferior, (pura-avara) to delude 
the devotionless’’. 


This esoteric explination of Divine Majesty 
should not be treated as purely eulogistic in purpose 
and as not to be taken as literally true but given onfy 
by way of courtesy (upacara). It has already been 
shown that the inconceivable power of God and the 
imponderable distinctiveness of entities have to be 
reckoned with and cannot be brushed aside*. The 
Naradiya says, ‘‘Rama, Krsna and other forms are 
all of them always perfect. They do not differ from 
one another to the slightest extent. Still, you 
delude us, O Lord, by making us look upon them 


पदार्थवेचित्यच्चित्युक्तम्‌ 71,013) ॥74ध्मदेचित्यदर्थानाम (11. 24) 
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as different in essence and power from You or from 
one another”. 


So then, it is fully etablished that the Aparok:a- 
Jnini reaches in the end the Supreme Being named 
Narayana who is at all times full of countless attri- 
butes and is eternally free from all imperfections. 


ADHYAYA NI 


Knowledge of the nature. of Jva (and i$vara) 
known as Sinkhya and the means of such knowledge 
known as Yoga have been dealt with in the previous 
Adhyàya. In this Adhy ya, Nik ma - Karma is 
enjoined as the means of attaining that knowledge, 
after disapproving of abstention from it. 


IIT. 1.2. The Lord had told Arjuna in 11.49 that 

Jnan is very much superior to (sak,ma) karma. 

If so (asks Arjuna) why do you urge me io carry on 

with Karma, especially a terrible one like war (in; 
which violence and hatred are inevitable), instead. of 

directing me to take to Niv;ttakarma or the peaceful 

life of renunciation of all action and its fruits ? 


HI. 3. Explaining what isin his mind, the Lord 
tells Arjuna : Though Jnana is superior to (K mya)- 
karma (suchas war)you are an Adhikarika. Tam, 
therefore entrusting you with the responsibility of 


1. "Adhikarikas" are Jnanins chosen by God's will and 
- entrusted with responsibilities in the world to help, 
guide and inspire humanity. 
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(this war as a Niskama-Karma) a social obligation and 
directing you to it. 


The verse ‘‘Loke’smin’’ (TIL. 3) means: there 
are in this world two orders of persons both adhering 
to My law of life -these who (i) pursue the path of 
Jnana (exclusively) by giving up the duties and 
responsibilities of the householder or other 4Sramas 
and adopt the ascetic life like Sanaka and others 
lii) others who while remaining in the Grhastha . or 
other à$ramas and discharging their duties and 
responsibilities, still adhere to the way of knowledge 
like King Janaka and others. l 


*Sankhyas" are those who have true knowledge 
Jaánins)like Sanaka. Yogins are those who resort to 
the means of true knowledge (suchas Ni. kómakarma). 


Persons like King Janaka though in fact *Jnànani. 
sthas’ (staying in™J'ana) are *Adhikàrikas". So 
they are ordained to do Karma by God's will and plea- 
sure, in the interst of guiding the world along 
right lines (l'okasasgrah). They are, therefore, desig- 
nated as ‘Yogins’, ‘Nistha’ is one's . natural state 
of being. 


So then, being an ‘‘Adhikarika’’ like Janaka 
and others you are eligible for Jnana, only thro' adhe- 
‘rence to karma ard not by renouncing it altogether 
like Sanaka and others. (Wedo know that) there are 
illustrious persons like King Priyavrata * who tho’ 
adhering to Karma purely iu obedience to the 
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wishes of God, are, at the same time indisputably 
Jnanins. So has it been made clear in the Bhága- 
vata Purana (v. 1, 23) : The obligation (of admini- 
stering his kingdom) was laid upon him (King 
Priyavrata) at the. wish of God.2 


III. 4. The Lord says, I direct you to adhere 
to Karma for another reason also, that one does not 
gain Moksa which is a state attained by the relin- 
quishment of all kimyakarma and, therefore, known 
by the name of *Naiskarmya', merely by not doing 
his legitimate karma such as fighting this battle (as 
in your case). Forit is Jnàna alone and not the 
abstention from karma that confers Moksa. Why so ? 
Because the Jiva is a ‘Purusa - i.e., is always connec- 
ted with a body (pura) gross of subtle (till Moksa). 
Moreover. if Mukti can be had by not doing. any 
karma, trees and such other immobile Jivas (sthà- 
vara) should have it. It cannot be argued that there 
will be Mukti by not doing any karma because such 
abstention will arrest the rise of further karma. There 
is always the possibility of countless karmas of ever 


2. The opening Adhyaya of the V Skandha of the Bhagavata 
narrates the story of how King Priyavrata the great 
devotee of Vasudeva declining the crown goes to the 
forest to become an ascetic and do penance. He is 
dissuafed by Brahmadeva and made to return to his 
kingdom and shoulder the responsibility of administer- 
ing the kingdom at the express wish of God Himself. ` The 

- words occur in the text of the Bhagavata as quoted by 
Madhvacharya. 
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so many earlier lives. Not all of them could be work- 
ed out then and there. For the Jiva performs so 
many karmas in one life. The fruits of some of them 
are of such a nature as have to be worked out in 
several lives. And while one is in the course of reap- 
ing their fruits one by one in the other world, one 
comes back to earth with the residue (to start a new 
life’. This piles up future lives without end. So it 
has been said in the Brahma Purāña: ** A man ora 
woman living beyond his or her fourteenth year is 
liable as a rule to lay in store not less than ten future 
lives. And this cycle of births has had no beginning. 
So then what hope is there, O Sage, of Moksa with- 
out grace of the Supreme Being" (by sheer exhaus- 
tion of Karmas in the natural process)? 


On the other hand, if Samsira should have had 
a beginning, there being no previous Karma to deter- 
mine the nature of one's first life to begin with, the 
first life in the series would itself be unaccountable. 


The only way in which Karma can be made not- 
binding is by giving up the desire for their rewards 
while performing them and not by choosing to give 
up legitimate action which will only entail sin. This 
will be made clear under XVIII. 12. 


It may be contended, that it has been authorita- 
tively stated that as Niskima Karma carries no 
fruits, to be worked out in Samsara one gets Moksa 
through it. So we read in ‘‘ Karmas performed with- 
out desire for rewards and with true knowledge of 
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God are called * Nivitta'. One who practises Nivrtta 
karma attains the eternal Brahman” (Manu S$myti : 
XII. 89). Similarly, non-performance of Karma, too, 
can carry no rewards. By the same token then one 
should te able to attain Mok a by non-participation 
in Karma (and thus escape the avoidable strain 
of going through the karmas and relinquishing 
their rewards). 


The above contention is met by the words: Na ca 
sannyasani d eva....(Y11.4). *Sannyasa' here means the 
abandonment of Kamyakarmas as we see from the 
use of that term in Gite XVIII.2 (The position is 
this). Karma performed without desire for its fruiss 
contributes to the cleansing of the mind and thereby 
to the birth of Jnana and thro’ it to Moksa. This 
has been stated ‘‘Vairadgya is implanted in the heart 
of one whose mind has been purified by (Ni:kama) 
Karma. And it should be noted that Jnàna is 
attainable only by those who have no attachment (to 
external things).This has been stated in the Bhagavata 
(V. IL. 3): ‘Even the worthy sayings of the Vedas 
will be powerless to enable one to grasp the truth 
who has not learnt to detest the fleeting pleasures of 
family life on the analogy of dream-experiences". It 
is not therefore correct to argue by way of ‘‘Prati- 
bandi" (counter-argument) that just as Niskama 
Karma which bears no other fruit leads to Moksa, 
non-participation in Karma too may similarly lead 
to Moksa. The position is that Niskama-Karma 
does not confer Moksa. It merely helps to purify 
the mind, builds up Vairagya and paves the way. for 
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enlightenment. Hence the mete abstention from 
Karma is not the means of attaining Mok.a. 


As far the ascetic order of life, it is intended to 
unify the mind in God and to please Him well. It is 
within experience that in the case of Grhasthas and 
otkers there is much less of unification of the mind 
in God, asa rule, in so far as they are busy with 
other activities. And it stands to reason that with- 
out perfect unification of the mind in God, Aparoksa- 
jnana cannot be attained. The Sruti too says the 
same **Neither the one whose mind is not rooted in 
God nor the one without compesure of mind in Him 
can attain God” (Katha. Up. 1.2.24). The Sannyasa- 
Asrama pleases God immensely. So it is said in the 
Narayanastaksarakalpa: ` “The fourth order of life 
of Parámahamsa, an investiture, so pleasing to 
Me...." 


As for Adhikarikas they are able to achieve 
unification of mind in God while continuing to 
remain in the Grhastha or other à$ramas (without 
entering the Sannyása-à$rama): ‘Such responsible 
positions of the Adhikirikas pleases God immensely. 
So it has been said in the Padma: Adhikarikas 
like Devas and the ancient Kings (like Janaka and 
Priyavrata) do not swerve from Visnu even in the 
midst of their onerous tasks and responsibilities. 
The enjoyment of their responsible positions by 
these Adhikarikas is itself a means of pleasing 
Hari very much.” | 
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HI. 5. Explains that no one can give up Karma 
absolutely. (It must, therefore, be recognised that 
all Karma is not binding but only Sakamakarma). 


IIl. 6-7. (Tho'itis not possible to give up 
minimum Karma necessary to keep body and soul 
together) still one should renounce Karma (by giving 
up the desire for fruits) to the best of one's ability. 
This is stated here. The words “thinking in the mind" 
(in verses 6 and 7) are introduced to make clear the 
positive and negative concomitance between the 
absence of control of mind and bondage and the 
controlled mind and absence of bondage, respectively 
to emphasise that it is not so much the participation 
or non-participation in Karma that is responsible for 
bondage in or release from Samsara but the effective 
control of the mind and harnessing it to God 
without becoming enslaved by it. 


Karmayoga here is adherence to one's Varna- 
Arama duties and not exclusively of the Gihastha 
because it is used in its generalconnotation and 
because the spirit of non-attachment is enjoined. So, 
carry out the appointed responsibilities of your sta- 
tion in life. 


IH. 9. This refutes the contention based on 
the Smrti, “ Karma subjects living beings to Samsara 
(They attain mok:a by knowledge. Therefore, the 
wise ones do not take to Karma) ", that all Karma 
retards moksa. The Lord explains the correct posi- 
tion by saying '' Yajnarihàt . . . ". ‘(Ayam Lokah). 
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Karmabandhanah’ means the world whose source of 
bondage is Karma. ‘ Yajiia’ here signifies the Sup- 
reme Lord Vignu.3 (The overall idea of IIT. 9 ab is) 
Karma performed for His sake and pleasure (i.e. as 
His worship and as pleasing to Him) without attach- 
ment^ is not an impediment to Moksa and will not 
retard it. Because of this qualification (do it) with- 
out attachment. Also because of the Sruti * Who 
aspires for results" ( ) and the state- 
ment to be made (aboutthe threefold fruits of Karma) 
‘The undesirable, desirable and mixed" (Gita 
XVIII. 12) and the injunction: '*These Karmas also 
ought to be done without attachment. Such is my , 
final view” (Gita XVIII. 6). Though there is another 
specific qualified statement (Visesavacana) depreca- 
ting Karma, ‘‘Therefore let him not be a doer of 
istis" (Brh. Up. i. 5. 2) the qualifying epithet in 
the pronouncement of the Gita (Yajnàrthàt kar- 
mano anyatra lokah karmabandhanah III. 9) holds 
the ground. 


A २ , 
3 ws 4 विष्णुदवता (Satapathi BR-1.11) 

^ See M.'s explanation of the words सिम; and REFR: 
in 11.71. 
5 This is because it is pecifically in favour of excluding 
Karmas performed with no other end in view than to please 
the Lord and has as such the right of overriding and 
restricting the scope of the other statement ‘Tasman 
nestiyajukah syat, and reducing it to the position of a 


general statement (Jayatirtha). यद्यप्युक्तविधया द्रयोविशेष- 
बचनत्वं समं, तथापि गीतावाक्ये ज्ञार्थादिति विशेषणे परीशिप्यते 
अतिरिच्यते अतस्तदपेक्षया तत्‌ सामाव्यव्नमेव 
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II. 10-13, The Lord introduces a laudatory 
statement (arthavàda) in respect of the obligatory 
nature of the Karmas pertaining to one's Varnas- 
rama. 


HL 14. adduces another set of reasons (14-16) 
to reinforce the same point. In this verse, Par- 
janya denotes the clouds and the Sun. Though the 
Sun exists before ‘Yajia’ it (the Sun) is said to be 
prodced from Yajna in the sense that Yajna which 
signifies the oblations offered in it serves as food for 
the sun (which Sustains the Sun). 


Here the Yajua contemplated is the one which 
constitutes the cycle or series which calls for an 
injunction to (performance of one's) Karma as a 
moral and ethical obligation of mortals to keep the 
wheel of cosmic life in constant motion. That pur- 
pose will not be served if by Yagna we understand 
the one performed by the Sun himself, as a god, to 
attain his position. A distant analogy of the one 
performed by Parjanya will not also suffice to exert 
the necessary moral pressure on others. 


Or Parjanya is the collection of clouds which is 
produced by food. Manu Smyti (III. 76) has it that 
the oblations properly offered in fire reach the Sun. 
Rains are due to the action of the Sun's rays. Food 
is produced by rains and living beings are born of 
and sustained by the consumption of food. Either 


° eui प्रासस्ताहुतिः सम्यगादित्यमुपतिष्ठति, (Manu Smruti 111-76) 
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way, Parjanya is born of Yajiia which means the 
offerings in favour of particular deities. Karma 
refers to the other subsidiary rites connected with 
Yajna. 


HI. 15. Karma (activity) is generated by the 
Supreme B. as we see from the following texts: “It 
is He who causes good deeds to be done” (Kaus. Up. 
iii. 8) ‘Mind, perception...” (0१16 X. 4-5). Where 
it is possible to understand the terms ‘Brahman’ and 
* Udbhava* in their primary senses of the * Supreme 
Being’ and ‘generation’ it is not permissible to go 
in: for the non-primary meanings of ‘Veda’ for 
‘Brahma’ and “illuminating the nature of Karma’ 
to ‘udbhava’. It is not possible to ascribe the power 
of illumination to the Veda which, as a body of arti- 
culate sounds, isan inanimate entity and as such 
incapable of independent activity. The Sruti ‘Under 
the bidding of this Imperishable (Aksara)’’ refers to 
everything being controlled by B. So also the 
text of Biagvata (IJ. 10.12) “Substance, Karma, 
Time and others exist for ever by His grace '. Refe- 
rence has already been made to B.s inconceivable 
power (which makes it possible to understand how 
even the intrinsic nature of all other substances and 
principles whether sentient or insentient remain 
under Its control). Even the power of the Vedas to 
illumine the nature of Karma through the agency of 
the Abhimàni Devatas is subject to the same princi- 
ple -as these gods are but Pratibimbas of B. anda 
Pratibimba has no power to act independently of 
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the Bimba's activity. Such independence of initiative 
has been denied of the Jivas in Gitd V .14. 

The ‘aksaras’ (III. 150) are the wellknown 
articultate sounds of the language of the Vedas by 
which B's nature is made manifest. But for such 
illumination (by the words of the Vedas) how can 
anyone hope to know anything at all about the 
Sup:eme Being which has neithera beginning nor 
extinction and which is unthinkeble and infinite ? 

Moreover, there is no justification to prefer the 
derivative sense of “Vedas” for the term “Brahma 
to its established sense (rig hariha) of the Supreme B. 
The express reference to the Supreme B. (as ever 
established in Yajáa, in IIL. 15 cd) makes it clear 
that it is the same Sup:eme B. (and not the Vedas) 
that has been referred to by the term Brahma in 
TII. 15 a. It is not possible to hold that in III. 1500. 
it is the Supreme Being previously referred to 
in JIL. 15 b by the term ‘Aksara’ that is finally 
ref.rred to by the expression ‘Brahma’ in IIT. 15 cd. 
For, it will not be proper to construe one and the 
sam? word (Brahma) used twice in the same context 
as denoting two different things,” unless there is 
7. The position criticised is that of Bhaskara., According to 

Samkara ‘Brahma’ in 11l.15a and lll.15c denotes the 


Vedas. (According to Madhva it denotes the Supreme 
Brahman uniformly in both the places) 


Read: qui ANAT | ब्रह्म वेदः तत्प्रकाशितम्‌ ब्रह्म चाक्षरसमुद्धवव 
अक्षरमिति परमात्माख्या । तस्मात्‌ सर्वगतं व्रह्माक्षराख्य | 
सोंग निति RAT । इतरत्‌ षुनत्रद्य वेदाख्यं विकारत्वात्‌ 
sed गतम्‌ (Bhaskara) 


90 


decisive evidence of difference of topic. 


These ‘aksaras’ (articulate sounds of the Vedas) 
are eternal. This is established by the following 
Sruti, Smrtis and Sutra: *O Virüpa send forth a 
good praise, of the showerer of desires, with the 
help of eternal words” (RV VIII-75.6). “The words 
of the Veda which are without beginning and have 
noextinction were articulated by the Self-existent 
Beihg" (Manu i. 5). “The endless succession of 
Devas follows from the eternality of (Vedic) sounds 
(BS. i.3.29). 


(The interpretation of III. 15 b to the effect that 
the Veda is produced by the Supreme B. called 
Aksara is unsustainable?). We have already pointed 
out the difficulties which arise on the asceription 
of an author (or creator) to the Vedas.? It will not 
do to explain that the Vedas are produced by B. 
without deliberation (abuddhipürvaka) (and that, 
therefore, there is no possibility of the defects 
incidental to authorship beinz found in them), For 
there is no proof to establish that the Vedas were 
produced without thought or deliberation. The 
significance of the description of the Vedas as the 
“breathing forth" (nissvasitam) of the Supreme 
Being (Byh. Up. YI. 4. 10) is that they were delivered 
effortlessly but not thoughtlessly. For the Sruti “He 
desired...and He created all this" (Taitt. Up. ii.6) 
makes it clear that the entire creative activity of God 


8. The interpretation is given by both Sankara and 
Bhaskara. 


9. See under 11.13 (p. 11) 
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proceeds from His unfettered willand desire to 
crcate. There can be no willing or deliberation 
without tiking thought. Moreover, the Brhadára- 
nyaka Sruti which refers to B.'s act of creation as a 
‘breathing forth” mentionsthecreation of ‘‘sacrifice, 
oblation, food, drink, this world and the other and 
all beings’? siae by side with the world of names com- 
prising of sacred literature (Brh. Up. IV. 15.11). If 
the world of forms (rapaprapamca) should be deemed 
to have been created without deliberation together 
with the world of names (mamaprapagca) the Sruti 
wich ascribes all creative activity of God to His 
Will aud Desire (Tuitt Up. V. 6.) will lose its 
point.10 | 


Such a position will be quite against tbe highest 
purport of the Srutis which is the majesty and 
supremacy of God. It would be a negation of God's 
supremacy to interpret the description of His creative 
activity as a “breathing forth" as someting done 
without taking thought or deliberation (abuddhi. 
pirvaka). How can a Creator who acts without inde- 
pendeuce be credited with Supremacy? Lack of 
independence would be evident from the fact of His 
creations not being the outcome of His free will 
pleasure aud deliberation or coming into existence 
without His initiative. Diseases taking root (birth) 


10. C aa, "निश्वसितमेतत्‌? इति नामप्रपंचस्याबुद्धिपूवेकमु- 
aR वक्ति, सोऽकामयत’ इति रुपप्रपंचस्य इच्छापूवमित्यतो 
न विरोध इत्यत आह — इष्टं हुतम्‌ (8/0. Up. । 15-11) 
इत्यादि रुपप्रपंचेन सहामिधानात्‌ o.) 
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in mén ‘(it spite of their desire to be healthy) 
proclaim man’s helplessness in being at their mercy. 
They neither take his permission nor consent." 


The right way of understanding the statements 
jn the Srutis regarding the origination (udbhava) of 
the Vedas would be in terms of their being made 
manifest or secondary origination from their respec- 
tive Abhimanidevatas.12 For they are recognised to 
be without a beginning and without extinction 
(anadinidhana), but all the same “brought forth" 
(utsysta) by the Self existent Being. These two 
seemingly contradictory statements can only be 
reconciled by understanding their origination 
(udbhava) in the sense of becoming manifest (or 
revealed to the minds of Rsis). The agent or person 
who manifests them is also sometimes spoken of as 
their author or ‘creator’-as when Sage Yajuavalkya 
is said (in the Mahabharata) to have “produced” the 
entire Satapatha- Braáhmana.!3 How is it possible for 
him to have *'produced" (de novo) the Yajus which 
were lodged in the mind of the Sun-god? The 
decisive rulings given in the Sáriraka S..tra have to 
be taken as more powerful than bare statements 
elsewhere apparently referring to the Vedas having 
been ‘created’ or brouglit into existence by B. 


11. Note Madhva's light touch of humour here, 
Cr 

12. ऋग्वेद एवाग्नेरजायत वायोयेजुर्वेद: 

13. ततः शतपथं कृत्स्न सरहस्य ससंग्रहम्‌ | 


चक्रे सपरिशष च हर्पण परमेण ह ॥ 
(Mbh. X11.323, 16) 
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lt is not correct to think (that the Sūtra 
'Sástrayonitvàt? [BS.1.1.3] favors such an interpre- 
tation) that the Vedas are produced by Brahman. 
The true sense of this Sūtra is that the Sastra i. e. 
Vedas is the only (valid) means of proof of the 
existence and nature ofatiributes of B. (The other 
interpretation’! is irrelevant to the context and, 
therefore, unsustainable). For, after Brahman 
has been defined as that Being from which the origi- 
nation, sustenance, dissolution etc. of the Universe 
proceed, the most natural question that would arise 
to be settled would be on what basis of proof or 
authority B. should be accepted as the Author of the 
world. Any other question about B.’s own origin 
from the. ४७68516 or its producing the Sàstra 17 
(Vedas) would be irrelevent. Further B.'s being the 
cause of the Sàstra or its creatar would not help in 
any way to establish that it is the source or cause of 
the Universe (Jagatkaranam). Surely. it will not be 
impossible for the creator of the wonderful Universe 
to be the Creator of the Vedas also, assuming that 
they are ‘created’. Nor would the’ creation of the 
Vedas help to establish B.’s omniscience!? parti- 
cularly if the Vedas are supposed to be produced 


14. प्रहत ऋग्वेदादेः शास्त्रस्य योनिः कार, व्रह्म 
| A (Sankara BSB. 1.1.3) 
15. See my BSPC Vol. Ip. 8 


16. By coustruing the compound as N 
शास्त्र यानः कारण यस्य dd 
17. By coustruing the compound as a Tatpurasa as has been 
done by Sankara in his first interpretation, : 


18. नच aaa (वेदकारणत्वं हेतुः) 
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without thought and deliberation. Furthermore, if 
the creator of the Vedas which are but a part of the 
entire universe could be All-knowing, what prevents 
the Creator of the whole Universe of which the 
Vedas from part, from being All-knowing (in a larger 
sense)? So much so that B.'s omniscience can 
straightway be established by its being the creator 
‘of the entire Universe. B.’s omniscience not being 
in doubt, there is no need to buttress it by secking 
to interpret the Sastrayoni-Sütra in a manner that 
cannot stand scrutiny. 


. The Sütra is, therefore, intended to establish 
that the Sastra (Veda) is the only means of proof of 
the existence of B. and of its nature and attributes. 
As the Vedas are not (thus) ‘created’ their sounds 
are eternal. 


Since B. thus comes to be fully manifested 
(cumulatively) by the orderly cooperation of the vari- 
ous links in the movenient of the wheel of life, it is 
said to be firmly established in the Yàjna which sets 
itin motion. (By participating ih such Yajga one 
derives merit by contributing to social wellbeing and 
increasing manifestation of Divine presence in the life 
of the Universe. 


Ill. 16. The articulate sounds (aksara) of the 
Vedas are to be manifested by mortals properly 
reciting or using the Vedas in the Yajnas. This 
serves to keep the wheel of Karma moving. Whoever 
then fails to keep it going is morally guilty of 
sabotaging the rotation of the wheel of life and leads 
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alife ofsin. His life. accumulates only the sin of 
dereliction of duty and responsibility. 18 


IH. 17. (This verse meets an objection that if 
there is to be grave dereliction of duty and responsi- 
bility in ^ot carrying out one's appointed Karma and 
enormous gain in carrying it out, it would dis- 
courage the Aparoksa- Jnani from going into 
Asamprajüitasamàdhi in which there is absolutely 
no scop? for any Karma to be carried out. It has 
nothing to do with restricting the moral responsi- 
bility of participating in the movement of Jagaccakra 
to Ajnànis and placing Jnànins entirely outside the 
purview of Karma, as interpreted by Samkara). 
‘Rati’ or -Ramanam’ here means the joy derived 
from perceiving (the Supreme B.). ‘Trpti’ is reaching 
a sense of “enough and no more’? in regard to things 
other than B. ‘Santosa’ is the happiness that brings 
about such a feeling. The Kosa says: **Santo:a is 
what causes a sense of “enough” (in things other 
than B.)", 


Átmaratih' means one who has attained the 
ineffable bliss of perceiving the Paramátman and 
communing with Him directly. ‘Atmatrptah’ means 
having attained a sense of complete satiation towards 
things other than B. For the bliss of being immersed 
solely in Paramitman is so immense that it brings 
about a sense of “enough and not wanted” in regard 


18a. This is a most powerful and impassioned plea to keep 
alive the institution of Vaidika yajna for the promotion 
of world-economy, emerging from M's bhasya. 
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to other things. The phrase “Atmanyeva.ca santu- 
stah means that the Aparok;ajüàni absorbed in the 
state of Asamprajnatasamédhi attains a sense of 
“enough and: do not want it“ in regard to other 
things, by reason of being in Paramatman. The 
emphatic particle (eva) after 'àtmani' is to show that 
one absorbed in Asamprajüátasamüdhi acknowledges 
no other source for his absorbing blissfulness than 
the Supreme B. ‘Atmatrpta’ is not to be construed as 
a locative Tatpuru3a,‘8> in which case, the meaning 
will be that the Samidhistha will be getting satiated 
by his communion with the Lord, which will be absurd. 
That the sense of satiation is with regard to other 
things and not the Paramatman (as explained above) 
can be seen from the sentiments expressed by the 
Rsis in the Bhigavata Purina (1.1.19).!9 That state- 
ment cannot be taken to mean “We do not find 
pleasure elsewhere‘ by importing some additional 
word to complete the sense that way. Such impor- 
tation is permissible only where a satisfactory 
construction cannot be had without it. That is not so 
in this case asa very edifying sense emerges from the 
passage as it stands worded (that a true devotee of 
the Lord is never fed up with being immersed 
in Him and losing himself in listening to His 
exploits.. 


18b. Atmani trptah 


qd तु न वितृष्पाम उत्तमदरठोकविक्रभैः | 
यच्छप्वतां रसज्ञानाँ MZ स्वादु पदे पदे ॥ 
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The emphatic particle ‘eva’ after ‘ Atmartih’ 
(III.17 a) is to pinpoint the truth that it is only the 
Aparoksajnani in the state of Asamprajnátasamadhi 
who can be said to have no responsibility of Karma. In 
view of the Paücaratra text “Even the Sthitaprajna 
who perceives his body has to discharge his appointed 
karma, such performance is obligatory on all as the 
means of securing the Lord's pleasure". At other 
times, (when he is not absorbed in Asamprajnátasa- 
midhi), the Aparoksajfiani may find: some slight 
satisfaction thro other channels. But while absorbed 


such pulls. What is contemplated in the case of the 
Aparoksajüàni in the Asamprajnatasamadhi is an 
absolute feeling of * enough and do not want” to- 
wards things other than Paramatman. (That is 
possible only in the state of Asamprajniatasamadhi). 
The additional adjunct * àtmatrptah ” (in: the: sense 
explained) supports this interpretation. 


It would not be proper to construe the phrase 
‘Yastu gtmaratir eva ayüt' so as to imply that a 
jhani who sometime or other finds delight in Para. 
matma is absolved of all responsibility to Karma. 
(So that all Jnànins and not only the Jñāni in Asam- 
prajnatasamadhi will be free of the obligation of 
Karma). For, syntactically, the agent - (pro)noun 
“Yah” in ‘ Yastu atmaratir eva’ (Atmatrpta eva, 

 atmanyeva ca santustah) tasya küryam na vidyate’ 
has the power to synchronise the qualifying epithets 
and what is predicated of the temporal adverbs ‘when’ 
and ‘then’ (where there is no counter reason to take 
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a different view) as for example in the statement 
* He who eats shall not speak "20 , 


_ It follows then that freedom from the obliga- 
tions of one'sappointed Karma referred to in ‘Tasya- 
karyam na vidyate’ (III. 17d) is available and appti- 
cable only to the Aparoksajnani while he is actually 
and entirely absorbed in the experience of Asam- 
Prajiatasamadhi and not at any other time. The 
adjunct ‘manavah’ (otherwise superfluous) is to 
bring out the point that only an Aparoksajiani is 
ieligible to achieve Asamprajüátasamádhi. ‘Manava 
s derived from man to know. The term ‘Atm?’ in all’ 
the three adjuncts refers only to the Paramatman 
(and not to the Jivatman). This is also supported 
by the following ‘‘ The Jnàni who finds delight exclu- 
sively in Visnu (the Supreme Brahman) is without 
karmic obligation (then)’’. 


HT 18 The Jianin in Asamprajnatasamadhi 
gains nothing superior or even equal to the bliss of 
his perceiving B. even if he should come out of his 
Samadhi after being awakened from it (in the 
manner prescribed in the Yoga$ástra) by previous 
arrangement with someone that he should be so 
awakened at the time when he would normally have 
to carry out certain appointed karmas, when not in 
Samadhi, He will not also be guilty of any trans- 
gression by failing to carry out his Nityakarmas like 


20. यो शुक्ते सतु यात्‌' 
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Sandhya Vandana at the appointed time or not ser, 
ving his elders or preceptors. (For all those are only 
the means of pleasing the Supreme B. and as the 
Samadhistha will bein communion with B. the means 
now serve no purpose). 


Though failure to carry out appointed karmas 
may not incur the sin of omission so far as an.Apa- 
roksajnàni in general is conerned, the words of 
III. 17d and HI. 18, cannot be made applicable to 
the Aparoksajünàni in general but only to the one in 
Asamprajnàátasamiádhi (as has been pointed out be- 
fore) For, if the principle enunciated in IIL. 17d 
and 18. were to be extended to all Jnànins irres- 
pective of their being in Asamprajiatasamadhi or 
not) Arjuna would not be a fit mark to be deliberately 
instructed to carry out his appointed Karma in 177, 
20 and III. 47 -as he too is an, Aparoksajnàpi (as 
has already been well established under M. 47). In 
the case of Aparoksajnànins in general any commis- 
sion of forbidden acts or transgression is an indica- 
tion of some slight measure of adverse Prarabdha- 
karma. The latter would be greater if the transgres- 
sion is more serious as the killing of Vrtra by 
Indra. 


IH. 19 In so far then as only the Jnàni in the 
Asamprajniatasamadhi is exempt from obligations of 
Karma, your duty as a Jnàni lies clearly in adhering 
to your appointed Karma and fulfilling it. 
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III. 20 This points out that there is also the 
precedent as evidence of observance of appointed 
Karma by acknowledged Aparoksajnànis. 


“With Karma” (karmanaiva) means all the 
while continuing to discharge appointed karma 21, 
Or, (the instrumental form) ‘karmana’ may be cons- 
trued in the sense of 'after having carried out their 
appointed karmas and then acquiring Jüàna"', but 
not in the (privative) sense of solely through karma 
and without obtaining Jnana. For, the royal sages 
Janaka and Priyavrata are celebrated as Aparok:a- 
jüünins in the Mahabharata, Bhagavata and other 
works. The Sruti also makes it clear that one 
attains Moksa by knowing the Supreme B. in all His 
Majesty. It has also been emphasised in the Gita 
पा. 51) that it contributes to the acquisition of 
knowledge. Moreover, the text ** There is no other 
way to Moksa than Jnana” (Purusa Sākta) admits 
of no restriction of sense. The other texts referring 
to Karma as the means of attaining Moksa can be 
restrictively understood as implying that Karma 
leads to Moksa through Jnana. 


Where in some Puranas, bathing in holy rivers 
has been hailed as à sure means of attaining delive- 
rance, as in “One attains Mukti either by knowing 
B. or dying at Prayàga (mod. Allahabad in the 


21. The use of the instrumental in this sense is technically 
called ‘‘Sahayoge trtiya.'' 
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confluence of Ganga and Yamuna) or else by bath- 
ing in the Gomati ia the immediate presence of 
(the temple of) Sri Krsna, the meaning intended is 
that one becomes freed from sin by such acts or 
that such statements eulogise the merits of bathiug 
in holy waters. 


Even there, in some places the knowledge of B. 
has been proclaimed to be the means of attaining 
Mok:a after disapproving of the view that it can be 
had without Jnana, as in. 6 Without knowing B. 
Moksa can never be had." References to one's attai- 
ning it by bathing or dying at Prayaga mean . that 
they are contributory to Jnana. These statements 
extolling the merits of holy Tirthas cannot annul the 
invariable rule that Jnana alone is the final means of 
Moksa, recognised even in their own context - just 
as the words of praise in commending a very effici- 
ent officer of the King - “ He is the King himself, 
why do we need His Majesty " are purely acclama- 
tory (and cannot be taken literally ). The Lord 
Himself has made this clear in the Naradiya : “Texts 
referring to the merits to be attained by bathing in 
holy rivers or residing in places of pilgrimage or 
Dhyàna etc., as conferring Moksa are purely com- 
mendatory and sometimes designed to confuse the 
dull-witted. Therefore, Aparoksajnàna alone can 
lead one to Moksa. And (Nishkama)-Karma is only 

‘the means of achieving Aparoksajnàna. 


IIl. 21-26 The words “Yat pramanam kurute" 
mean whatever text or pronouncement is valid in 
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itself but is not truly known to be so by ordinary 
folk, the high-souled leader of men proclaims to be 
so, the world follows it. ** Yat pramánam " may 
also be understood in the sense whatever act worldly 
or Vaidika that he engages in, on good authority' 
the rest of the world follows his example. 

IH. 27 In the following verses (27-29) the 
Lord elucidates the difference in approach and 
understanding between the Wise and the Unwise in 
carrying out their Karma. 

The expression *'gunas of Prakrti’’ refers to 
the sense organs, the body and mind which are 
subsidiary to Prakrti (matter) as its effects and 
constituents. As the Jivatman is only a ‘Pratibimba’ 
of Isvara, he has no power to act independently of his 
Bimba (viz. iSvara). Hence, it would be unwise to 
arrogate to oneself independance of initiative in the 
performance of one’s acts or securing their fruits. 
I. 28. The knower of the truth about the 
divergent attributes and activities of iSvara, Jivasva- 
rüpa and Prakrti 22 remains unattached knowing 


22. The term “Prakrti” in this context admits of thre different 
senses of Isvara, Jivasvabhava (which is threefoid) and 
Jada-P.akrti and "Gunas' denote their powers, properties 
or evolutes as the case may be. The wise one realises that 
his freedom is very much limited by other factors and 
gives up his egoism and learns to act as an instrument of 
God's will 


Read: ईश्वरजीवप्रक्ृत्यादीनां कतेत्वमकतृत्वं 
च विभागेन ज्ञातव्यं सबंत्र — 
क्वचित्‌ स्वभावः प्रकृतिः क्यचिच्च त्रिगुणातमिका 
क्वचित्‌ प्रकृष्ठकतुखात्‌ भगवान्‌ maiden: ॥। 
इति शब्दनिगेये (ct 
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that the senses, body and mind are directed towards 
their respective fields of objects (visayah) by the Will 
of iSvara, in conformity with the basic nature of 
selves. 


IH. 29. The ignorant ones become deluded by 
their attachment to the senses, body and mind which 
are subservient elements of Prakrti. Man's attach- 
ment to objects (gunas) arises from the wrong 
notion of his absolute ownership of them and inde- 
pendance of his initiative. 


The term ‘‘gunakarmasu” means in respect of 
‘objects of enjoyment and actions. This is attested by 
the lexicon : 


“The Etymologists lay down that the term 
*guna" is used in different senses of objects of 
sense experience, organs of perception, the qualities 
of sattva, rajas and tamas and auspicious qualities in 
general and whatever is subsidiary to its “main”, 
Hence *gunah"' in verses 27-29 has to be construed 
in different senses according to propriety. To take 
it everywhere in the same sense of the triple qualities 
of Prakrti would be inconsistent with the predication 
in III. 29c that ‘‘gunas act upon guņas” 23. 


III. 30. Therefore (wise one that you are) 
surrender all Karma in (to) Me, relinquishing to Me 
whatever you have mistakenly superposed on 


23. क्तृत्वाधारत्वयोः विरोधात्‌ (4) 
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yourself as their independeut agent and realise that 
God alone is the independent agent in all acts per- 
formed by the Jiva andcarry them out as My worship 
with a heart attuned to Me as your inner ruler 
(adhyattmacetasz), thereby becoming rid of all other 
hankerings. 'Sannyasya' means knowing that God 
alone is the independent doer and ‘nirmamatva’ or 
being free from the feeling of ‘‘this is mine" is to 
realise the truth “I (the Jivatman) am 701 the Inde- 
pendent doer” | 

IIT. 31-32. These refer to the outcome of 
followiag or: not following the advice given by the 
Lord... Those who perform the Nivrttakarmas as 
defined do also attain Mukti thro Jnana-much more 
so Aparokssajnanins. The particle ‘api’ is, therefore, 
to be construed in the sense of ‘‘much more so” 
(Kaimutya) and nor conjunctively as implying that 
Nivrttakarma and Jnana are severally or even 
conjointly the means of Moksa. For, it has been 
áuthoritatively stated in the Narayandstiksarakalpa: 
“All Nivrtta, (nitya and naimittika) karmas- carried 
out in the spirit of niskàma and as a dedication to 
the Lord are conducive to direct vision of God. The 
direct vision of God requires no other auxiliary 
means in respect of release. All these forms of karma 
such as Nivrtta (nitya and naimittika) interpose 
Jnana in between themselves and Moksa. But direct 
vision of God (aparoksajnana) confers release directly 
without interposing any other auxiliary after. ** This 
disposes of the theory of ‘‘Jnana-karmasamuccaya”’ 
or Jnana and Karma being conjointly the means of 
Moksa in absolutely equal measures. 


105 

II]. 33. If it be so, how is it people do not act 
upon your teaching ? The Lord answers this question 
(in Arjuna's mind) explaining that it is because 
people act in accordance with the accumulated 
tendencies and impressions (pü1vasamskára) of past 
lives which exert great influence and pressure on 
their present life. 


HI. 34. One must, however, try to curb them 
to the best of one's powers. The Lord says that tho 
our efforts to do so may not be effective immediately, 
steady spiritual effort in that direction would eventu- 
ally succeed in doing so. This has been said in 
**Previous samskaras are indeed very powerful. Even 
Brahmi and other gods are uuder their power. 
Still they can be modified by supreme effort”. 


Ill. 35. This meets Arjuua's objection that the 
war isa cruel act governed by passians and prejudices 
and should be avoided. 


IT.. 36. There are many causes which impel 
one to act such as desire, anger, pride and envy. The 
question raised here is which one of them is the 
most potent (to be first subdued). This iuquiry is 
incidental suggested by the reference to passions and 
prejudices in Verse 34. This fact is indicated by the 
partitive ‘‘atha’’. 


HI. 37. The most powerful of impelling passions 
is desire, which when thwarted produces resentment. 
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Even when resentment is caused by hearing the dis- 
paragemeut of one's Guru. it is still due to one’s great 
love and regard for the Guru. These who hold differen- 
tly that Kama when obstructed transforms itself into re- 
sentment24 fail to:detect the subtle distinction between 
the two on account of overlapping (brought about by 
the two emotions being transformations of the same 
mind-stuff and the quickness. of thelr succession), So, 
it has been said ‘‘Without reference to desire. anger 
and other passions are not produced." ‘Mahāśana” 
(great consumer) means vast is the range of gratifi- 
cation desired by Kama. It is the prolific source of 
misdeeds like Brahmahatyà and is an enemy obstruc- 
ting one's salvation. 


IH. 38. How does Kama act as the malefic 
enemy of the spirit? These three entities, God, 
antahkarana (mind-stuff) and Jivasvarupa are filmed 
by Kama in different ways. 


Just asa flame screened by a cloud of smoke, 
though still shining within, is obscured to the sight of 
others, so is the Lord to the Jiva. Just asa dirty mirror 
is not able to clearly manifest any image, the inter- 
nal organ (antahkarana) befogged by Kama is unable 
to manifest the trne nature of the Lord (or the Jiva) 
to the seeker. Just as the embyro wrapped up in 


2^. स एष कामः प्रतिहतः केनचित्‌ क्रोधत्वेन परिणमते 
(Samkara GB lll. 37) 
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the amnion remains fett.red so is the Jiva over- 
powered by Kama.?5. 


III. 39. Thus obstructed, the mediate know- 
ledge of God even if it is acquired through Sastra 
does not shine forth and produce Aparoksajnána so 
long as it is incrusted by KéZma, even in the case of 
Jnanins, much more so in the case of those whose 
knowledge is comparatively less, being derived 
purely through Gurt pade:a. 


The term :Kamartpa" signifies the eternal 
foe whose name is Kima and who is. insatiable 
(anala). It is with the utmost difficulty that desire 


is attempted to be satisfied. It is wellknown that 
the heavenly status and position of gods like Indra 


are not easily attained. Kima is ‘cn-clem’ in the 
sense that it is unsatiated by what it feeds on and 
craves for more. Even when the high position of 
Indra is attained one often aspires for the still higher 
one of Brahma, 


The overall sense of verses 38-39 is summed up 
by the following authority :- 


“ Reprehensible Kama acts in respect of Brah- 
man as smoke obscures a fire, of the inner mind 


25. Note Madhva's keen insight which brings to light the 
distinctive philosophical significance of these three 
illustrations. 
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stuff as dirt obscures a mirror and the Jiva as the 
amnion holds the embryo wrapped up (The verse 
is couched in a fine /upropama) 


HE. 40-41. To facilitate the destruction of the 
enemy Kim the base of its operation is indicateed 
by the words **Indriyáni mano buddhih ". Using 
these as instruments, Káma obscures knowledge (of 
God and self). Knowledge of God and self is obs- 
cured by Buddhi and other senses when steeped in 
the attraction of sense-objects. It would be easy 
enough to liquidate the enemy once his base of ope- 
ration is captured and brought under control. 


III. 42. This tells us what should be known in 
order to find the weapon, wherewith to vanquish 
the enemy - viz. spiritual knowledge strengthened by 
non-attachment (vairagya). This has been said in 
the Sruti: ‘‘Taking hold of the sword of spiritual 
knowledge, steady with non-attachment to senses, 
cross the bank of the transmigratory ocean”. 


IH. 42, The senses are superior to the body 
with which they are in close contact. (The grada- 
tional series of these physical principles is to be 
correlated to their presiding deities so that the 
Supreme Brahman which transcends them all can 
be realised as the goal of all knowledge and 
Südhanas). 


The Lord is to be understood not only as being 
superior to Buddhi (as we have it here in III. 42), but 
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to Mahat-tattva  Hiranyagarbha) and: Avyakta 
(Sritattva) also as enunciated in Katha. Up. (i. 3 11) 
“The supreme Person is higher than Avyakta’’. For 
the conquest of kima and other passions has been 
taught here as th: means of attaining Moksa. That 
cannot be attained by merely knowing piecemeal about 
Divine Majesty. For the Lord Himself has made it 
clear in the Guaopasamharapida of the Brahmasütras 
that the attributes of Brahman are to be combined 
and coordinated in meditation from all Sàkhàs 
according to one's capacity, in such Sutras as 
*Anandadayah pradhànasya'26 (BS. III 3, 12). It 
has also been stated in the Garuda: The attributes of 
God have been recounted in the Apauruseya-Vedas 
and -the Visnu-Vedas as well as thro esoteric 
tradition. Only those who perceive the Lord in the 
light of all these sources shall attain Him, and not 
the others". Therefore, the Lord should be known 
here as transcending the Avyaktatattva also (besides 
Buddhi). 


The being referred to as the one who is superior 


26. On th» meaning of this Sutra and on the subject of 
Gunopasamhara see my Brahma Sutras and Their Principal 
Commentaries, Vol. IH. Adhy. Ill. Pada 3 


27. See under Bhasya on II.72. 
28. As understood by Samkara . यो बुद्धेः पर आत्मा 
(S.GB.1II.42) 
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to Buddhi (111.42) is not the Jivatman.23 For the 
Lord Himself has said earlier (11.59) that relish for 
enjoyment also dies out when there is perception of 
the Highest Lord (Para).2? 


There is also the statement of the fouríaced 
Brahma ‘‘Without knowing the Supreme Lord who 
is My Superior, how can anyone expect to conquer 
Kama ?" 


Therefore, what is really intended to be conveyed 
in IIT. 42-43, is the necessity to know the Supreme 
Brahman as the highest in the gradational series 
(indicated in Katha. i.3, 10-11 also). 


In III.43b, the accusative ‘aimanam’ refers to the 
mind and the instrumental gtmana to Buddhi. 


Having thus visualised the Supreme Lord who 


29. Cf. Samkara. रसोऽपि परमाथ पट्यत्रह्म exeat निवर्तते (68) 

[t should be noted that the knowledge of the being which 
is superior to Buddhi has been stated to be the means of 
eradicating Kama. That would fit in only if the Para is 
identified with the Lord and not with the Jivatman w^o /s 
the creature oppressed by kama, Nor can Buddeh praah 
be Kama itself as Bhaskara and Ramanuja hold, because 
Kama, sankalpa, dhi, etc. have been described in the Sruti 
as states of the mind (Brh. up. 1.5.3.) and the Buddhi 
itself has been stated in the Gita (III 42) to be superior to 
the mind. (mansastu para buddhih). 
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is beyond Buddhi, Mahat and Avyakta and having 
restrained the mind with the help of buddhi (reason) 
vanquish the enemy called ‘Desire’, who is so 


difficult to subdue. 


ADHYAYA IV 


THIS ADHYAYA brings out more fully the majesty of the 
Lord which has been described as transcending Buddhi (and 
Avyakta) in the previous Adhydya. It also deals with 
the different facets of Nivrttakarma and its difference from 
Kamya Karma and the importance of Jfiana. 


IV.1-3 The purpose of verses 1-3 referring to the 
historical tradition of the transmission of the teaching of 
Nivrttakarma is to highlight the fact that this way of life 
(dharma) referred to in III. 30 has been followed in practice 
by eminent Adhikarins of yore and that their example ought 
to be followed by Arjuna too. 

IV.4-5 It has been shown in III.30 that the Supreme 
Being isto be worshipped by dedicating one’s works to it. 
The purpose of Arjuna’s question in IV. 4 is to elicit in full, 
in the light of Pramànas!, the basic nature of the difference 
between the Lord and the Jiva. (Else, the Lord's reply to 
Arjuna's question touching on the latter's repeated former 
lives and his ignorance about them as against the Lord's own 
full knowledge of them all would be beside the point, as the 
question was purely about the Lord's anteriority to Vivasvan 
and others). न 

IV. ^ 6-7. If the Lord has many earlier lives, He cannot 
be beginningless. This difficulty is met by the pronouncement 
‘tho’ unborn...” fAvyayátmà means one whose body (कणाद) 


1. तमिममीश्वरजीवयोः पूज्यपूजकत्वादिना भगवता अज्ञीकृत॑ भेदं 
प्रमाणेन ज्ञातुमेवं प्रच्छति | (0) 
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also is imperishable. This is confirmed by the subsequent 
description of the Lord's Form in Adhy. XI. 110, as imperishable 
and multifaced. Elsewhere in Bhagavata (J. 4. 5) we read: “This 
original Form ofthe Lord is the receptacle, the uncbanging 
manifesting principle of various Avatar Forms”. The other refe- 
rence there to the Lord’s taking the human form (paurusam 
rüpam) in 1.53, 1 is to be understood from the point of view of 
manifestation (thro’ a human form). The reasons and authorities 
for holding such a view have already been set forth (in the 
Bhasya in Adhy. II). 

The beginninglessness of the self (Atma) as such is common 
to the individual souls also. Hence, avyayatma, has got to be 
explained as referring to the beginninglessness of the Lord’s 
body as well (as an important aspect of his Majesty). 

But how can there be genesis for one who is eternal and 
beginningless * This is answered by IV-6b. As the Lord 
manifests Himself in Vasudeva and others (who are products 
of Prakrti) He is mistaken by the world to be born (of them) 
in the usual way. While thus manifesting Himself thro' 
Vasudeva and others, He surrounds Himself with the Tamasa 
aspect of Prakrti (Durga), dependent on Him and appears to 
superficial minds to be actually born of human parents. The 
adjective ‘mine’ applied to Prakrti is to make it clear that this 
Prakrtiis not independent of Him. This can be seen from The 
text: ‘Substance Karma, Kala and others exist eternally by His 
grace and never without His pleasure’ (Bhāg. गा. 10. 12. The 
term ‘dravya’ (substance) here refers to Prakrti as it is with the 
stuff of Prakrti that all creation takes place. 

Atmamayaya means by my own Will (intelligence) and 
not by means of *Avidyà^. The Prakrti referred to in 1७.6 
cannot be equated with Maya or Avidyà as it has been separa- 
tely mentioned apart from Atmamayaé- That Maya has the 
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sense of God's intelligence or wi// is borne out by the lexicon: 
The words ketu, keta, citi, citta, mati, manisà and Máyà (are syn- 
onyms of intelligence). — It acts as the efficient cause in giving 
rise to the notion of the Lord being bornin the physical 
sense. 


Or, it may be explained that the Lord creating the bodies 
of Vasudeva and others with Prakrti as the causal stuff and 
manifesting. Himself thro’ them by the concealing power of 
Durga, the presiding deity of Tamasa Prakrti, appears to be 
born in human form, tho’ in reality unborn. This is support- 
ed by the following **The mother of Mahat and other principles 
is triply conceived as Sri, Bhi and Durga, who is the delud- 
ing power. On account of their influence, the Lord Visnu tho’ 
not born in any physical sense appears to those deluded by 
them, as so born, by the power of His own Will.” “Iévara” here 
(in IV. 6) is used (in a much higher sense than its usual one 
derived from 7§*<Varahto distinguish the Supreme Being 
from the other ruling gods to denote One who is superior(vara) 
to all the ruling gods (/sa). So it is explained in Brahmakaivarta 
*As You are far superior to other rulers of the world like 
Brahma, Rudra, Sri Sega and others, the term I$vara is primarily 
applicable to You and to no other being.” There is also a similar 
text which says: “I§ais one who is competent and powerful. 
You are isvara in as much as You are superior to all of them." 


IV. 8. Itis not necessary for Him that the Lord should 
take birth in the world to. bring about the protection of the 
righteous. All the same, He acts at.His own pleasure in doing 
so, as sheer sport of His nature. So it has been stated: This 
desire of His to create (the world) is His own nature (Mandukya 
Up. 9) Creation is mere sport of the Lord. like the dancing and 
singing of persons in ecstasy. (88.11. 1.34)’ Hear Ye of His doings 
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in sheer joy, like a child at play’ The Lord of unlimited power, 
stayed away from his city (of Dwarakà) as if afraid of his 
foe. He is ever full. There is nothing for Him to be achieved 
in the world; yet He does everything. Therefore, sages who know 
the Para and Apara tattvas and who are at peace with them- 
selves describe Him as possessed of desires and purposes 
which are out of the ordinary (Rgvedakhila.) 


IV-9. The reference here to getting released by knowing 
a part of Divine Majesty (concerning the true nature of 
Lord's birth and acts) is intended to include by analogical 
extension (Upalaksana) the necessity to know other important 
facts also about Divine Majesty. It has been clarified (towards 
the close ofthe Bhisya on Adby. III) that release cannot be 
had by partial knowledge alone. 


Moreover, it has been said in Mahdkaurma “Whosoever 
meditates on Me after knowing all that has been said in the 
Vedas and other sources about My greatness to him alone I 
become visible and to no other." 


The statement in verse 9 that one does not return to birth 
knowing the divine nature of the Lord’s birth and acts merely 
emphasises the indispensability of such knowledge (as a must) 
without in any manner excluding other equally or more important 
truths. For the other statement quoted from Mahdkaurma 
cannot be accommodated in any other sense, as it expressly sets 
aside the possibility of attaining release by uot knowing other 
important facts about Divine Majesty. 


The use of the modifying adverb’ ‘tattvatah (in all truth) 
in respect of this part-knowledge entails by presumptive 
reasoning the inclusicn of otker aspects tcc. For, where a pait 
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of a whole is spoken of as all in truth there is no inconsistency. 
Forashas been said in the Skdnda ‘Without knowing all 
(related truths) one cannot be said to know any part of it in 
ail its truth and bearing.? even if he be Mahendra’. So one 
must strive to extend the horizon ofone's knowledge in all 
directions. 


IV. 10 This verse points out (with a view to intensifying 
one’s faith ) that there are persons who have attained Moksa by 
such comprehensive knowledge as has been emphasised. ‘Man- 
mayáh' means those who see’ Me as the all-pervading Being 
sustaining all life. 


IV. 11 Tho’ Moksa is not attainable by worshipping Me 
thro’ the medium of other gods, after the manner of Traividy- 
989, yet I bestow rewards on all My devotees according to the 
measure and standpoint of their: worship and Jet them serve 
me and reward, them but not in a subordinate capacity (as the 
expression ‘serve’ (bhajdmi may convey). 


20. “एको भावस्तत्त्वतो येन दृष्टः सबै भावास्तत्वतस्तेन इष्टाः’ (0) 


3. The worship of the Lord thro' the medium of other 
gods (anyadevatárüpena Bhagavadbhajanam) associated with 
Traividyas is- defined as follows: Knowing the Lord to be 
the Supreme Being in a general way without the conscious- 
ness that He is the independent agent and enjoyer of all 
offerings and ofleríng them to the lower gods and Pitrs dire- 
ctly and finally afterwards formally to the Supreme Lord:- 


विष्णु सामान्यतः सर्वोत्तम ज्ञात्वा, अन्यदेवताः पितुश्च इष्टा, अन्ते 
विष्णोः समपणेम्‌ । (7) 
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Verse 11 cd explains the basis of distinction in rewarding the 
Traividyas and the Bhágavatas or Jfianins diferently. Tho’ the 
Traividyas worship other gods (/ike Indra) thay are, in principle, 
following My path (mama vartma) since I am the independent 
Agent in all acts and the enjoyer of offerings tho' the Traividyas 
do not offer their sacrifices primarily to Me with sucha clear 
understanding. This distinction of approach in the worhip of 
the Traividyas and Jianins is going to be fully’ explained by the 
Lord in IX. 23-24.4 - | 


As the Supreme B. is the chief bearer of all the names of 
the gods, as taught in rhe Sruti (RV.X.82. 3) He in fact receives 
and enjoys the offerings in all sacrifices (or karmas) offered 
ignorantly in the names of the other gods, by the Traividyas. 
That this Supreme Being is Visnu is indicated by His distinctive 
mark referred to in the Sruti, “In the navel of the 
urborn Lord there is the ones on which the worlds rest”. 
(RV. X.82.6) 


IV. 12. How is it to be ascertained that the Traividyas 
also follow the Lord's path * Because, they are rewarded for 
their karmas quickly. And we know from the Sruti that it is 


4. Even the votaries of the other gods who first . worship 
them with faith, worship Meintheend, tho’ not in strict 
accord with tbe spirit and requirement of the Sastra that the 
Supreme Being.is the Lord of all sacrifices and object of 
propitiation and the receiver and enjoyer of their offerings. 
But the Traividyas do not recognize Me to be so. Hence 
their reward is limited and exhaustible.- 


Giti.IX.23-24). 
5. i.e. the lotus from which, according to the Purinas, the 
four-faced Brahmi, the creator of the world, was born. 
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God alone that rewards all karma as has been stated in the 
Sruti “ From Him they have their reward of wealth” (Chan, 
Up. 1.7.6)% 

IV. 13. [The subject of the Lord's establishment of Catur- 
varnya system is suggested by the context of the Tratvidyas 
who.tho' professing to follow the Vedic religious code miss 
Ihe true spirit in which Vedic Yajfias are to be carried out 
and so fall short of the expectations of true followers of Bhaga- 
vata Dharma. By giving a secondary place to the Lord who 
is the Father of the Caturvarnya system by whose code they 
are poverned, and putting the minor gods ofthe Vedic pan- 
theon before Him or on an equal footing with Him, the Trai- 
vidyas forfeit the highest benefits of Niskama Karma.” 
Apart from this incidental relationship with the Trai- 
vidyas, the subject of the establishment of Cáturvarnyavya- 
vasthà brings out one other aspect of the Lord's greatness as 
the author of the great socioreligious system for the benefit of 


humanity]. 
Cáturvarnya means the system ofthe four varnas. The 


distribution of the three gunas of Saftva, raias and tamas 
among the four varnas in human society is within the frame- 
work of the Rájasa-sáttvika complex, as below: 


6.२८: कर्मणां फल्पापिसावत्‌ für प्रत्यक्षोपलम्यास्ति । सा चात एव, 
कर्मणां भगवता भुक्तत्वादेव हि युज्यते नान्यथेत्यर्थः । (0) 


7. The above is the substance of Madhva's introductory com 
ment on IV.13 as elucidated by J. 


8. राजसयसात्विकेष्वेवाय विभाग इति ज्ञातव्यम्‌ । (7) 
राजसस्थसाख्िकेष्वेव, शुद्धसात्विकाः, किश्चिद्रजोयुक्तसात्विका:, 
समरजोयुक्तसास्विका:, सत्वादपि न्यूनतमोयुक्तसात्विका इति 
ÑN: | (M. GT. XVII) 
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Brahmapa having preponderance of Sattva and a good 
measure of Rajas. Ksatriya with less of Süttvikaguga and 
more of rajas. ४१६११ with more rajas than temas and equal 
measure of rajas and tamas. Sidra with more of ramas than 
rajas aud more of Sattva than tamas. 

The allotment of socio-religlous duties and responsibilities 
in respect of the different Varpas will be found under Gita 
XVIII 41-44. The Lord is said to be not the author in the 
sense that His activity is quite unlike others’—as we find 
from the Sruti- The author ofthe entire Universe, but with- 
out personal involvement of feelings". (RV.X.82.2) and the 
Smrti: My body is of the essence of knowledge and My 
activity is not due to the operation of the principle of Jadáham- 
kára and, therefore, part of my form unlike that of Jivass 
(Bhágavata VY.4.46)9. 

The other position that. the Lord's activity is all mithyà 
(superimposed) has been shown to be a misrepresentation of 
facts by establishing its reality in Adhyàya II. 

IV. 14. It is for this very reason (of acting without per- 
sonal motive or gain or involvement that My actions do not 
stain Me and not because My activity is unreal (Mithya) (as 
Advaitic commentators fancy)!°, The reality of Divine 
activity has been established earlier (in Adhy. II.) 


9. (तपो मे हृदयं ब्रक्षन्‌) तमुर्विद्या क्रिया कृति:। (nig) 


10. Forthe same reason, then, the Jiva's activity too being 
superimposed (adhyasta), according to Advaita, cannot be 
a source of contamination (lepa) to them, in reality, in 
which case, there will be no point in the Lord's praising 
only Himself, as contrasted from the Jivas, to be un- 
stained by Karma (J). 
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There is also. another reason why the Lord remains un- 
stained by His actions—viz. that He is not interested in their 
consequences personally. His mind is not, therefore, dis- 
tracted by anxiety. and suspense till the results are obtained, as 
in the case of the selves. This is stated in the following. ‘The 
Lord tho’ He expects and Wishes the fruits to follow does not 
go to the extent of personal involvement as His desire ís 
unsullied, like His knowledge'. 


“There is no reason to suppose that there is hypothetically 
only one true Átman !! who is yet to attain release, as other- 
wise, If some Souls are now released and others have been in 
the past, there should be an end of Samsára by now and all 
souls should have attained release by now. Such a contention 
is baseless. For the Sruti (anticipating this kind of argument) 
has stated—* It is said knowing the Lord with one's heart 
and intellect, the” enlightened ‘self is free from birth and death”- 
How ís this possible? Because like the Lord who is more 
infinite than the passing seconds of time, so likewise, souls 
too are infinite in number. So there is no possibility of 
cessation of Samsara. 

IV. 15. This verse shows that the Jfidni too knowing that 
he will not be bound by karma performed in the true spirit of 
Niskáma and dedicating it to the Lord should continue to carry 
on such works as have been carried out by the ancients, follow- 
ing the example set by the stil! more ancient, in the interest 
of attaining fuller Mokga.t? 17: 


11. This is known as “ Ekajivavada” and it has been held by 
a section of Advaita thinkers. 

12. The words " Evam jfüátvà pürvaih krtam " in verse 15 is 
clearly a reference to Janaka and others mentioned in III. 


20, J. explains that tho’ acknowledgedly Jianins, the fact 
l (contineued) 
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IV.16. It has been stated by the Lord that the JBànin 
too must discharge his karmas. Here He refers to the diffi- 
culty of understanding the true nature of (right) karma in order 
to kindle interest in its performance, and keeping away form 
the unauthorised. 


IV. 17. The purpose of this verse is to emphasize the 
indispensible necessity of knowing the true nature and charac- 
teristics of Karma. Vikarma and Akarma in order to perform 
right karmid. This has been said in the following :— “ The 
Lord will not be open to the perception of anyone who has 
not known the character and subtlety of distinction among 
karma, vikarma and akarma and without such knowledge how 
can there be any hope of release, O Sage ”? l 


*Akarma' is the omission of one’s karma. ‘Vikarma’ 
is what is other than Karma and Akarma i.e. the prohibited 
acts (including the Sakama) which forge bondage. We have, 
therefore, to clearly. distinguish Karma from Akarma and 
Vikarma. The repetition of the point that the understanding 
of the true nature of Karma (Akarma and Vikarma) is difficult, 
in IV. 17 cd, is to point out that it is so, not because the 
Wise ones have been deluded by a curse or other extraordinary 
causes, but because its nature itself js intrincically difficult 
to grasp, Hence the statement: “Even the wise ones are 
baffled about it >, 


Countinued) 
is here openly referred by the Lord for the first time (tho’ 
implied earlier) to press the point that only Jidnins are the 
proper Adhikürins for Niskama Karma. 


13. How difficult it is can be understood from M.’s iuterpreta- 
tion of “ akarma ” and “ akarmani karma ”, 


ADHYAYA IV, 123 


IV,:18. ' This verse explains the distinctive natures of 
Karma, Akarma and Vikarms.!4 IV, 18a means that while 
carrying out rightful karma one should see therein the agency 
of the Lord, with the deep realization that it is done by the 
Lord, Himself and that being but a Pratibimba of His “Yam 


not the doer of anything independently.” 

In the same way, one should see in the waking state of 
selves,!f as well as in their other states of dreaming and 
dreamless sleep,’ where there is a patent absence of indepen- 
dent action on their part, the continued activity of the Lord. 
Such a one alone is a wise man. He alone is a true Karmayogi. 
He is the accomplisher of all Karmas (Krisnakarmakrt) ‘in that 
he has more or less attained the fruit of all Karmas in effect.17 


14. Asthe praise bestowed in IV. 18 cd, on the person who. 
is able to understand their nuances: properly requires'a. 
clear prior formulation of their respective identitise, the- 
Bhágyakára indicates the necessary Vakyabheda (splitting 
of tbe single statement) for the purpose, by dropping the 
two relative pronouns in the first instance and reading 
them as injunctive statements “ Karmani akarma pasyets 
akarmani karma pagyet” and then allow the eulogy 

(यः पश्यत्‌ स बुद्धिमान्‌) to have its way by way of anuvada. 

15. ama वासोऽपि (85. 711. 2. 6) 

16. य एष dir जागर्ति कामं कामै पुरुषो निर्मिमाण 

(Katha. Up. II 2. 6) 

17. सर्वाकरणात्‌ स एव च कृत्खकर्मझत्‌ , कृत्खफलवत्त्वात्‌ । (MGB) 
Karma performed by a Jfdni with such a profound under- 
standing is real karma. Such a Karmayogi-is figuratively 
said to be covering the entire gamut of karma, tho’ 
actually performing only some ofit in the sense that he 


reaps the final reward of all karmas such as A§vamedha,... 
viz. Aparoksajiidna and Mokga thro’ such jfíána. (J) 
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IV. 19. The same idea is elaborated in the next five 
verses. < Jfiànàgnidagdhakarma ' does not imply the ‘ un- 
reality ° of karma performed by the Jfiani (as Samkara has 
taken it).18 It has the sense already explained that the Jani 
is freed from the bonds of karma by his knowledge of the 
Lord’s independent agency in everything that Is done by him 
and his being only a Pratibimba in its performance.19. 


JV. 20. To be a perfect Karmayogi nonattachment to 
karma by way of works and fruits is alone insufficient. He 
should acquire the state of Aparokgajfiàna where one attains 
over again a state of mind similar to the Lord's, being self- 
content and not dependent on any other person (save the Lord). 


IV. 21, This points out the way to abandon desires, and 
pre-thinking about objects of desire. By complete restraint 
of the mind and Citta? one should learn to eradicate desires. 
१ Aparigraha’ divested of all one's appurtenanees of body, 
organs, etc., by freeing oneself from abhimana for them. " He 
does nothing” (verse 20) in the sense that he does nothing 
with the notion of being the absolute agent in the act and 


hence he incurs no sin. 


18. कर्मादावकर्मादिदरीनं ज्ञाने,त देवाभिः | (Siv. 18) 
अतो बिपरीतगृहीते एव कर्माकर्मणी, यथा शुक्तिकायां रजतम्‌ | (Siv. 19) 


19. उक्तप्रकारेण ज्ञानाभिदग्धकर्माण — परमेश्वरस्यैव कर्तृत्व NT, 
स्वस्य स्वातन्त्येण कर्माभावज्ञानमेव ज्ञानासिदःधकर्मत्वमित्यर्थः — (7) 


20. One ofthe five Vrttis of antahkaraga viz. manas; buddhi, 


ahamkára, citta and cetandg, 
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IV. 22. This verse gives the characteristics of one who 
has his mind and its Vrtiis (states) under control. Such a one 
is satisfied with what he gets by chance (without effort) and 
rises above the pairs of opposites by remaining equally serene 
in success and failure. 


IV. 23. This concludes the description of Karma-Svarüpa. 
* Gatasanga ’ one who has freed himself from love of rewards 
of action. * Mukta ' here refers to his being free from attach- 
ment to body, senses, etc. ' Jilanavasthitacetas * is one who 
has a settled knowledge of God and (his uwn) soul. 

IV.24. This clarifies the true nature of the settled 
knowledge about God and Soul. Brahman is attainable only 
by that person who realises that all his offerings and oblations 
are dependent on ft. (The sense of the predication * Brahma. 
arpanam, brahma havih’ is not that the offerings and obla- 
tions are B. or partake of its essence). All this is said to be 
B, in the sense that the existence and power of functioning of 
everything in finite reality is dependent on B.- and not 
because everything is or partakes of the nature of B. ?! So it 
has.been said - “It is because all is dependent on You.and. 
not because You partake of the nature of all, that sages say 
You are everything". (Pádma) Also in the Ait.-Up. (IIL. 4... 
“All ihat is guided by the Mighty intelligence " (prajfianetram) 
and in “ Him alone, the Rgvedins meditate upon in the 
*Maheduktha^, Him the Sàmavedins in Mabávrata, Him in 
Agni, in the Sun and in all beings as B ^.?? (AA. III. 2. 3.). 
*Brahmakarmasamádhinà ' means, together with Samadhi, 
karma is also dependent on B. 


21. af müepeud — तदधीनसत्ताप्रवृत्तिमस्वात, न तु 
तत्खरूपत्वात । (M. GB.1४. 24) 


22, This involves the concept of B.'s Antaryàmilva: 
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IV. 25. After the explanation of the nature of Karma 
in general, we are now introduced to the Various forms of 
* Yajfia? into which karma can be classified, including the 
karma of ascetics, who are supposed to be ineligible to 
perform * Yajňäs ' (in their narrowest sense). 


* Daivam yajäam apare paryupasate’ means some Jüanins. 
worship the Supreme Lord Himself as Yajfia. He is their 
४ Yajfia ". The word yajñam isto be construed adverbially 
as modifying the verb updsute. For some advanced class of 
ascetics (Paramahamsas), there is no other form of Upasana 
than worship and meditation of the Lord. Others offer obla-' 
tions in honor of the Lord, who is designated as * Yajfia’ 
as in the Sruti: “ Yajfia is the Lord Visnu, the deity ", thro’ 
well-known sacrifices (yajna).2? 


The term * Yajfiam’ in the accusatives in IV. 25, should 
be understood in the sense of the Lord, so as to convey that 
they offer oblations directed towards Him (Yajiam pr ati juhvati) 
as. in ‘Tam yajfíam barhisi prauksan’ (Purusa Sükta). We also 
read::-. In his mental sacrifice, the god Brahma (the great- 
grandfather) worshipped (ayajat) his father, the Lord Visnu, 
designated as ‘Yajfia’ with his first born son Rudra as the 
sacrificial goat *. 

IV. 27. .* Átmasamyamayogágni ' is to be understood in 
the sense of the Yoga (means) for attaining restraint of mind 
(img), e | i 

IV.28. * Dravyayajfiüh ' those who offer suitable sub- 
stances in the Yajfas. ‘ Tapas '.in Tapoysjiih. means they 
offer their contemplation as a dedication to the Lord. Simi-. 


23 १ यज्ञो Ei विष्णुर्दवता | (Yajurveda Šatapatha Br.) 


» 
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larly in the other cases of * Yogayajüah ’, ‘ Svadhyàyayajfiàh'; 
* Juhvati’. The homa takes the form ‘I offer this Tapas as 
an oblation in the fire of B. as His worship. Such offering 
takes the form of a homa. 


IV. 29. Others bent on Pranayama, withholding the 
movements of prāņa and apdana, offer prana in apana and 
apana in prana and remain in tbe state of Kumbhaka only.34 


IV. 30. They offer (juhvati) prana in pràna by observing 
restraint in food without which it is not possible to reduce 
the activities of the senses.25 Or, the offering of pràna in 
pràna may take the form of a meditation on speech and other 
indriyas as being controlled by the mind and other higher 
principles in the ascending order, as set forth in the Sruti 
* Yacched vat mansi prajfiah......... (Katha up. 1.3.13)28, 


The other interpretation of 1V. 30 b has the support of 
other authorities like ^ Whoseever is abstemious in food by. 
him the pràánas are offered in prana ?. 


24. There are no three separate forms of Pranayama as recaka; 
püraka and kumbhaka as commentators 8 and R have ex— 
plained. It is only one and consists of kumbhaka, the 
other two being subsidiary processes of it. Hence, Madhva 
says: Kumbhakasthà eva bhavanti ityarthah. 


25. In the case of IV. 26 ab, the restraint is thro' pratyahara 
of indriyas while here (IV. 30) it is thro’ restraint in food. 


26. In the other interpretation, the direction ° niyataharah ? 
is to be interpreted as a separate form of * Yajfia’. 


* 
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IV. 32. The statement: Thus these verious forms of 
Yajfias are “spread out in the face of B." isto be taken as 
it is (and need not be construed as “set forth in B thro’ the 
Vedas”).?7 For the Lord says “I am the consumer?? of all 
offerings in Yajfias and their Lord”. (Gita, IX. 24). 


Even the Yajfias of * meditation’, austerity, Vedic study 
or acquisition of knowledge, partaking of mental, vocal or 
bodily activities are, without exception, the outcome of 
* Karma’ (in its breadest sense). Therefore, knowing this 
fundamental basis of all Yajfias, one must carry out the 
particular form of karma to which he has been accredited 
and thereby seek release??, 


IV. 33. Akhilam karma means karma inclusive of its 
ahgas (subsidiaries). All such karma finds its fruition in 


Jiiana. 


27. ब्रह्मणो वेदस्य सुखे द्वारे, वेदद्वारेणावगम्यमाना: 
.(Samkara GB): 


28.--As such;-the expression- * mukhe’ is significant in its 
primary sense. The sense of dràüra will be secondary. 


29. . विमोक्ष्यस इति सन्नन्तात्‌ सुचः कर्मकर्तरि SZ | (See Ragh. Vivrti) 
So far as Arjuna is concerned the significance of the words 
Evam jfidtva vimoksyase is; whatever else you plan to 
do by abandaning your duty to fight, such as Upisana 
OR mendicancy, would also be a form of Karma; you 
will not, therefore; be abandoning Karma by not waging 
the war but taking some other form of Karma. Therefore, 
it is best to carry out your accredited duty, instead of 
‘opting for some other form of Karma. (J) 
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IV. 34. "The Wise will impart to you the knowledge? 
This implies, even now you are a Jiianin but your knowledge 
has been clouded temporarily and hence the confusion. The 
proofs to support Arjuna's being a Jüáni have been set forth 
in the Bhasya on II.47 (which please refer). 


IV. 35. By which knowledge you (will) see all beings 
in me, the Antaryamin (átmà) of all, after the termination of 
that confusion. 


IV. 36-38. These three verses eulogize the Jfíána referred 
to by the expression *yena' in verse 35. 


IV. 39-42. Asthe verses 39.41 speak about the intimate 
means and outcome of Niskima Karma as well as of the 
failure to carry out such Karmas and their consequences, in 
a mixed manner, the Bhasya explains their gist. 


{The immediate means (antaravigasGdhana) of such appro- 
ved karma are faith in God, devotion to him and mastery 
over senses. What is opposed to Jiiana is Ajñāna ; its 
antaraügasádhanas are want of faith, etc. The immediate fruit 
of Jfiána is deliverance and that of Ajfiana is spiritual extinction 
or failure to attain higher worlds (J).] 


m T 


ADHYAYA V : SANNYASA-YOGA 


In this Adhyaya the Lord expounds at length the nature 
of Karmayoga taught in the third Adhyáya.! 

V. 1. Arjuna refers to the Lord's exposition of 
Sannyása in IV. 22 ff. and of Karmayoga in IV. 15 ff. (and 
poses a query on the basis of a supposed conflict between the 
two) ‘Krsna’ means the Lord who animates the worlds, 
controls and sustairis them. So it has been coplained in the 
Mahakaurma : “Olord of the gods, sages and knowers of 
Brahman say that you are called “Krsna” became you animate 
(Karsasi) the entire world and control it. 


The meaning of Sannyasa is going to be clarified by the 
Lord himself in V.3 ab. The point underlying Arjuna's query 
has, therefore, to be understood this way : If Sannyàsa 
consisting in the discharge or one’s Karmas without 
passions or attachment and as worship of the Creator is 
the better course, the waging of a war involving bitter 
passions would still be somewhat irrconcilable with ft.2 | 


l. Karmayoga comprises two aspects (1) abandoning of 
desire for rewards and the sense of independent personal 
agency and personal likes and dislikes and (2) dedication 
of suck Karma to the Lord as His worship. The former 
aspect is Sannyása. As applied to the whole in its latter 
aspect, it is to be taken in ifs partial connotation (gau- 
nürtha) of ‘means of Jüàna' (J). 

2. Though this objection bas already been raised by Arjuna 
in IH. 1. and answered in iv. 33, Arjuna reopens it in a 
lower key with apologies to the Lord. Madhva brings 
out this point by the significant expression Sannydsasya 
isad virodhi yuddham, in support of Arjuna's plea. 
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V.2. (The lord solves this difficulty of Arjuna by 
clarifying that) Sannyása referred to in verse 1 and 2 has 
nothing to do with the fourth Agrama of life called *Yatyà- 
$rama' in the social system. For, it has been said “My worship 
(thro' discharging of one's duties) is higher than the abandon- 
ment of pairs of opposites. All these? are lower forms of 
penance. Passionlessness excels all of them" 


In so far then, as Karmayoga in its true sense of discharg- 
ing one's legitimate work with a due sense of dedication to 
the Lord and Sannyásain its restricted sense of discarding 
passions and prejudices in the performance of such work, 
as defined in V.3, are both of them to be combined and 
practised by the same Adhikàri, as being conducive to the 
highest good, the question of which of the two — Karma or 
Sannyása is greater than the other would not be in order, 
If the question is taken to be raised in respect of their relative 
importance in the whole, the Lord’s answer is that the 
positive aspect of Karmayoga is basically the more important. 


एकपुंयोग्यावेती , तयोर्मध्ये योग एव विशिष्ट zfq परिहारामिप्रायः । 
उभौ समुचितौँ | (M. BT. V. 2) 


Sannyása-Á$rama as such has however its own place 
and importance in spiritual life. The Ndradiya says “The 
fourth A§rama known as Sannydsa has its own obligatory 
duties, tho’ it is supposed to be without any statutory activities 
because it is completely free from Kamyakarmas. There is 
no higher way of life than it.” Even the Grhastha observing 
all his duties will not attain that level of spiritual eminence 
which the asectic observing his duties will. The eligibility 
for entering the Yatyasrama consists in devotion to Me and 


3. Like ddhana and other rites. 
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complete freedom from all attachment. Where one possesses 
such eligibility, the (Jabala) Sruti says "One may enter the 
Yatyáé$rama from Brahmacarya a§rama itself the very day he 
acquires freedom from attachment." The Brahma Purapa also 
declares: “I have great love for the fourth order of life. 


For those who are not eligible for it the other á$ramas are 
open”. 


For these reasons, the Sannydsa described in this context 
of the Gita is not the Sannydsa a$rama as such, 


V. 3. This verse gives us the contextual sense of 
"Sannyüsa?. In order to show that such Sannyása as has 
been defined in V. 3 b is helpful in attaining the highest good 
(mokga), the (180819१ puts us in mind of the correct meaning 
of ‘Sannydsa’ here (thro’ the statement) : "He is ever a 
Sannyáüsin who neither hates nor loves". 


V. 4. Sannyása in the sense of non-attachment to 
sense objects and freedom from passions has been insisted 
upon as the intimate means of acquiring true knowledge in 
Bhàgavata V. 11.3 (quoted ante under II. 44). So, how can 
it be said to be inferior to Karmayoga? This objection is 
met by V. 4 which points out that both of them are equally 
intimate and essential means of acquiring Aparokgajflána. 
Texts like *One who is enticed by the sacrificial fire and 
chocked by its smoke fails to recognise the Lord.* (Taitt. 


Brühmana III. 10, 11. 1). “O, Father, the powers attianed 
by us can never be yours, only the path of smoke lauded by 


4 विद्यारहितः केवल एवाग्निः क्रतुनिष्पत्तिद्वारा पुरुषार्थ प्रयच्छतीति 
विमूढः पुनः पुनः कर्मस्वेव प्रवृत्तो धूमोपलक्षितकर्मव्यापारेण ग्लानि 


प्राप्तः मानुषदेहरहितं देवतारूपं स्वात्मानं न जानाति । 
(S&yapas bhdsya) 
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those seated in the sacrificial halls, gratified by the sacrificial 
foods will be yours” (This is addressed by Satidevi, to her 
father Dakgaprajapati before she Jumps into the fire), (Bhag. 
IV. 4. 21) merely censure Kámyakarmas (and not Niskama- 
Karmayoga)- 


Those who hold a different opinion that nitya and naimi- 
ttika karmas even tho’ performed in the true spirit of Nigkáma 
are not intimate means of attaining Jfiana but serve merely 
to prevent the sin of non-performance of one’s duty are 
wanting in judgement (balah). 


V. 5. Explains the idea behind the. previous statement 
that one who properly observes even one of the two (Sannydsa 
and Karmayoga) obtains the fruit of both. This is because 
both are interrelated and are means to the same end. Hence, 
the Karmayogin also attains the fruit of Jana viz. Moksa 
thro’ Aparoksa. | 


V. 6, For this reason also Karmayoga is better than 
mere abandonment of attachment or rdgadvesa. For without 
active Nigskamakarmayoga, neither Mokga nor Aparokgajfiana 
can be attained, by merely abandoning attachment. For the 
latter (i.e. the Kevala-Sannydsin) would have courted so much 
trouble merely to conquer and subdue his passions and nothing 
more, But then Moksa needs must be the fruit of Sannyàsa 
(as defined)-the idea being that whatever other fruits it may 
yield will be too insignificant as compared to Mokga and 
not worthy of belng regarded as the frujt. Thishas been said 
in the Padma : Except the highest fruit of Moksa, whatever 
else is. gained cannot be considered to be of real worth”. The 
point. is this. An inconspicuous return is no recompeuse for 
- something which merits a. high guerdon. A ruby cannot be 
bartered for a handful of grains, 


136 SRI MADHVACARYA’S GITA-BHASYA 


V. 16. (In verse 15 reference had been made to the 
obscuration of knowledge by ignorance. The difficulty arises 
that, in that case, there will be no posibility of the removal 
of such ignorance and the manifestation of Brahman. If some 
other cause of its removal is to be sought; there will be no 
point in advocating Sannyasa and Karmayoga for the purpose 
of acquiring Aparcksajiana. This objection is met by this 
verse.-J). 


(Continued) 
be called dattasvdtantrya or delegated initiative. This 
point has been very impressively articulated by Madhva 
in his Tátparya on this verse where he has given an alterna- 
tive explanation of the verse -“The denial of agency to 
the Jiva is from the point of view of his not being an 
independent agent. Just as a child's salutation to his 
father made by the father himself by joining the child's 
bands in salutation to him is deemed to be the child's own 
salutation to his sire; even so the works of the Jivatman 
carried out as worship of the Lord, tho' entirely dependent 
on Him, still come to be regarded as being done by the 
_ Jivatman, ina limited sense : 


खबन्दने यथा पित्रा कारितं AIFA | 
एवं पूजा विष्ण्वधीना भवेजीवक्क्तेत्यपि ॥ 
(Madhva GT. V. 14) 


The Acharya goes on to point out that similarly in 
respect of the production of ‘unseen merit’ and other 
results of Karmas of Jivas the power and initiative is not 
left to them but is reserved to Himself by the Lord. This 
is suggested, says Madhva, by the use of the significant 
expression Lokasya (na srjati Prabhul) used in the verse, 
which is otherwise superfluous, In the interpretation 
followed in the Titparya, Prabhuh refers to the Lord 
Himself, 
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No doubt Jfiàna alone is capable of removing ignorance. 
But the self's knowledge of its own essense (Svaritpajfiana) 
is clouded by Avidyà. Vrttijfidna (engendered by the mind) 
helps to disperse Avidyad and manifest the Lord to the self, 

The first word Jfàána in Verse 15 a in the third case 
represents mediate knowledge of the Lord acquired thro’ 
Sastra and other means. The other in the nominative (15 c) 
stands for direct knowledge (aparoksa). (The use ofthe same 
word twice in the same verse would otherwise be purposeless.) 


V. 17. This verse mentions certain very important 
sidhanas which have necessarily to precede Aparoksa.8 Tho’ 
mediate knowledge has been shown to precede Aparoksa, it is 
still removed from Aparoksa by other steps. (Vyavahita). 
(This is established. by the circumstances that Aparoksa is 
not seen to follow immediately after śruvaņna manana and 
otber forms of parokgajfiana. Among such most important 
*antarahgasádhanas?. the verse mentions constant awareness 
of His Lordship (tadatmatva) firm faith in Him as one's Lord 
(tannisthatva) and acceptiag Him as the highest goal (tatpara- 
yanatva). 

V, 18. In addition, the aspirant to Aparoksa should 
perceive that there is absolutely no difference or distinction 
on account of location among the various forms of the Lord 
present in all His creatures, be they high or low-born and 
that in all Forms of the Lord there is the same absolute 
perfection of auspicious attributes and absence of all imper- 
fections, at all times and places. (That this Samadarsana 
(even perspective) is with reference to the Lord present in all 
His creatures (and not with reference to the creatures as such) 


8. See B. S. IV. 1.3 
3 
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should be clear from the words “for Brahmanis flawless and 
the same in all? (nirdosam hi samam hrahma) of the very next 
verse-J). 

V. 19. This is a praise of such a Jfiáàni as being on the 
safe road to conquest of rebirth. 


V. 20. The rest of the Adhydya amplifies the topics 
of Sannyasa, Karmayoga and Aparoksajfiána, compositely and 
notin any strict order, to suit the exigencies of the points 
raised. 


V. 21. Here the superiority of Karmayoga is again 
clarified. The bliss which the Sannyàsin who has subdued 
Kama enjoys, tho’ it is of the essence of the self, is liable to 
obscuration (zirobháüva). The same Sannyisi when he enters 
on contemplation of B. enjoys the same essential bliss of his 
nature, uninterruptedly thro’ Aparoksajfiána-but not otherwise 
(i.e. by mere Sannyisa, for reasons already pointed out). 

V. 22. This verse censures the enjoyment of pleasures 
in order to stress the importance of Sannyasa. 

V.23.. This verse commends the abandonment of Kama 
by subduing it. One can withstand the unsteadiness of thc 
mind tossed by the vehemence of desires and their pressures 
in this life itself. The point is this. If Káma isto be borne 
and subdued, the best time and place for it are given to us 
in this mortal world and in the human species - not in the 
animal body or birth or in higher worlds like Brahmaloka. 
For apart from the fact that orie cannot at all attain Brahma- 
loka or others without conquering Kama, the subdual or 
overcoming of Kama does not partake of the nature of a 
Sadhana of souls in those worlds. 

V. 24. Characteristics of the Aparoksajüáni are further 
explained in the following verses. 
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‘Arama’ is happiness derived by seeing another In. the 
present context, it js the ineffable bliss of directly seeing and 
communing with the Lord. The distinction between ‘arama’ 
and 'antassukha' is this -the joy, in the latter case, is the 
Svariipesukha manifested by the eradication of troubles. In 
this case, it is manifested by the liquidation of Kama and. 
other passions. The term ‘antah’ in 'antar-àrümah' refers to 
the Supreme Being who is present in the Jidni-by envisioning 
whom the Jani is flooded by his 'Svarüpasukha' ; while 
(antah) in *antas-sukba' it refers to the desires of the heart 
whose subdual manifests the joy of the souls’ intrinsic nature. 


(The adjective ‘antah’ is not, therefore, redundant in 
respect of Sukha). As for the description, ‘antar-jyotih’' 
God is the great self-luminous being and the Jfiani who 
experiences His manifestation in bis heart is (therefore called) 
‘antar-jyotih’. Tho’ the Lord remains as the light within all 
creatures, the special point of the description of the Jnàáni as 
antar-jyotih' lies in His becoming so manifested to the Jfiüni's 
experience’, The particle ‘eva’ draws attention to the fact 
that while in Asamprajüátasamádhi there is of course no 
awareness of any external object, such awareness tho' present 
in Samprajfiátasamàdhi is not such as to cause any distraction 
of the mind from tbe Lord. This has been stated in the 
Naradiya as well: “The pleasure which persons derive by 
seeing, touching or conversing with others is called ' àráma"?. 
*Sukham’ (delight) is what is manifested by the shrinking of 


9 सर्बषामन्तर्ज्योतिद्ेडपि व्यक्तेबिशेषः । (M. GB) 
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the torments of Kama’. Also (elsewhere,) we find “As the 
Lord Visnu is the self-luminous light, the person in whom 
He is present!? and is manifested is called “antarjyotih’. 


The adjective ‘brahmabhitah’ ti explains how it is possible 
for the Aparoksajnanin to be ‘antassukhah’ ‘antar-aramah’ 
and ‘antar-jyotih’. Yt is because he is in Brahman-not in the 
general sense in which everyone else is in B. 1%—but in the 
very special sense of being fully conscious of finding his 


delight in Brahman. 


V. 25. Such aparoksajfiana is obtained by the 
disintegration of one’s sins (ka/masa). After destruction of 
their sins the Jfidnins overcome all doubts and misconceptions. 
Thereby their knowledge becomes more comprehensive (thro’ 
éravana, manana, etc.) This has been said in “The doubts 
and misapprebensions of impure minds are known as “dvaidha” 
(dual notions), The seeker of Moksa should cut them off 


10 स खितो यस्मिन्‌ इति तत्स्थितः | (0) 

11 ननु, ब्रह्मणि भूतत्व साधारणधर्मः, यत्कथ ज्ञानिलक्षणत्वेनोच्यते ! 
Jaa- यतोऽन्तः सुखत्वादेः क।रणत्वेनोच्यते | 

12. Itis characteristic of M.’s brevity of exposition that he 

does not render a word again in the same work. Hence 


(brahma) nirvénam, rendered under II. 72, has been left 
unexplained in the Bbäşya here. 
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with the sword of knowledge and practise non-attachment to 
the senses”. It may also be construed as ‘those whose doubts 
have been set at rest and who have thereby attained a wide 
range of mental comprehension and know all things correctly. 
So it has been said “Those whose sins have been destroyed 
and doubts set at rest become great in knowledge” The words 
can also be split into “chinnadvaidha and yatütmünah meaning 
those whose doubts have been set at rest and whose minds 


are under their proper control. 


V. 27-28. These two verses indicate the way of dhyana 
to attain Aparokga. ‘Ba&hyasparsan bahih krtvà! means bring- 
ing the external senses under control. ‘Placing the eyes 
between the brows.' means focussing attention between the 
brows. So it has been said-"In meditation, one should 
focus the eyes either between the brews or on the tip of the 


nose”. Equalizing prána and apána means retaining the breath 


in the ‘kumbhaka’ state. 
G. 
V. 29. This describes the object of meditation,- the 
Supreme Lord, as the receiver and enjoyer of all Yajfias and 


Karmas. 


ADHYAYA VI 


The main theme of this Adhydya is Samádhivoga which 
is the intimate. limb of Aparokasjfiana. The opeing verse 
recalls the importance of Sannyása and Karmayoga as defined 
earlier, as forming part of the indispensable requirement of 
Adhikdrins in respect of Samádhiyoga. (It is not, therefore, 
intended to be merely a figurative compliment to the househol- 


der, by callinghim a true Sannyasi and Yogi as § would have it. 


VI. 1. It may be recalled that in IV. 25-27, fire and 
Morks have been spoken of with reference to members of the 
ourth order also. Ths Smrti also has it that “in the Sannyása- 
áérama B. is indicated as the fire and its worship as activity". 
Therefore, one without (obligations to the) fire and ceremonies 
is not a Sannyasin or Yogin in the real sense of the term 
(As the member of the fourth order tends no external fires or 


performs any external rituals, be is popularly regarded ‘as 
being without the fires and rituals-J).! 


VI. 2. This explains that Sannyása as defined earlier 
falls under the purview of Karmayoga as earlier defined - the 
idea being that without giving up worldly desires and designs 
it is impossible to become qualified to take up Dhyàna. 


1, Inhis GT M, points out how 3T M. points out how rhe Grhastha, at the time of his 
initiation into Yatydsrama, gocs thro’ the ceremony of 
withdrawing the sacred fire he has been tending till then 
into his body in the rite called Atmasamaropana. For 
further details see Bhagavad Gita and Its Classical 
Commentaries -.A Critici Exposition (CA. VIT), by Dr. 
S. K. Bhavani (awaiting publication). 
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VI. 3. This explains for how long one has to continue 
to perform karmas which qualify for entering upon Samidhi- 
yoga. 

*Yogam áruruksuh' is one who desires to fully attain the 
state of Samadhi which is the means of Aparoksa. *Yogariidha’ 
is one who has attained completion of means-that fs to say 
Aparoksa, In his case Sama or Samadhi is the cause of 
enhanced bliss in Moksa, It has been established? in II. 50, 
that the Aparoksajiiáni reaps exalted rewards of being wholly 
immersed in God-consciousness and other equality desirable 


ones. All such rewards flow primarily from the mind being 
immersed in God?, giving up other activities inconsistent with 


it. However, Asamprajfatasamadhi is fully attainable only 
when there is total cessation of Prarabdhakarmas which have 
to be exhausted by being worked out. When there is residue 
of Prarabdhakarma the Jiani will find satisfaction in expound- 
ing the glory of God and such other activities. This has 
been stated in “O Lord, only those who have directly perceived 
You, enjoy the supreme bliss. They alone are able to attain 
ineffable bliss (Samadhi). Where Prarabdha-karma remains to 
be worked out, such high-souled persons spend their time 
in chanting Your names, expounding Your deeds and remain 
always devoted to You as their goal. 


2. ज्ञानफलमाह-“बुद्धियुक्तः इति । सुक्कतमप्रिय मानुषादिफलं 
जहाति । न बहत्फ्छमुपासनादिनिमित्तम्‌ | 


(M. GB. Il. 50) 


आदिपदेन निवृत्त कर्म | Q 


3. शमशब्दाथः सभाविः(1)शमो मन्निष्ठताबुद्धि; | 
(Bhig. X1.19.37) 
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VI. 4. This verse makes clear the definition of the 
Yogaridha. The necessity for the clarification is that tho’ 
brought about by Dhyana, Aparokgajfidna is liable to be 
delayed if it is impeded by Prarabdhakarma. It cannot, 
therefore, be regarded as the absolute definition of the 


Yogárüdha. Hence a more pragmatic definition is given. 


Complete absence of all attachment to kama and renuncia- 
tion of all wish and thought for external things is possible 
for the Yogariidha alone, automatically, without effort. This 
has been said-"The dissolution of all defects is attained spon- 
taneously by the Jfiani after perceiving the Lord. In the case 


of others (impeded by Prárabdhakarma) it needs much effort". 


VI. 5. The progress in Yoga 195 10 be made by perseve 
ring effort. 


VI. 6. Whose friend is ‘dtm’, Who or what is meant 
by the words 'àtmà' is explained. In 6a (the first) àtmà is 
the mind and the second is the Jivàtmà. In 6b atma is mind 
and ‘dtmana’ is by buddhi or by Jiva. Buddhi is the means 
of conquering the mind. So it has been stated “They say mind 
is the potential cause. It is indeed the source of all bondage 
and release. One should uplift his self with strength of mind 
and ought not to let the Jiva perish. Mind is indeed the 
kinsman and the foe of Jivas. When the mind is conquered by 
Jiva with the aid of his intelligence, it becomes his kinsman, 
otherwise, it becomes his foe. Therefore. man should conquer 
his mind by strength of will and devotion to Lord Krsna" 
(Brahmavaivarta Purdna), 


In the case of aman who has not subdued his mind, the 


latter tho* given to him, being hostile and unserviceable to 
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him ceases to be worth its name, like a servant who does not 
serve his master not deserving to be called a servant! In 
such a case; the mind which should really be one's kinsman 
behaves like a foe. 


VI. 7. ab. The verse explains the benefit of the conquest 
ofthe mind. One who has conquered the mind is calm. . His 
mind does not generally turn towards external objects, of 
its own accord. At that propitious time, the Lord comes to be 
well-established in the heart (of the Jfiáni) which means such 


a person becomes an Aparoksajnani. 


VI.7 cd-and VI 8.(For proper syntaetical construction here, 
the second half of Verse 7 and the entire 8th verse are to be 


read together as one unit). 


The characteristics of the Aparokgajfiàni are made clear 
here (by the three lines beginning with 7 cd.) The term 
*kütastha! is to be construed with the two locatives (sitosna- 
sukhaduhkesu and mándvamánayoh) meaning ‘One who remains 
equally unaffected (kdtasthah) amidst heat and cold, pleasure 
and pain, and respect and dishonor’. The expressions “who is 
Self-content with knowledge and wisdom” and “has subdued 
the senses” are both reasons justifying the statement about the 
Aparoksajfiàni's equanimity (Adfasthatva), ‘Vijianam’ is 
something other than general knowledge or mediate knowledges 


4. 'हृदि’ इत्यध्याहारेण न्यून पूरयन्‌ | (Tippan) 

5. For comments on the different interpretations of verse. 
VI. 7-8, by Samkara, Bhaskara and Riminuja, refer 
to Dr. S. K. Bhavani's “Bhagavad Gita and Its Classical 


Commentaries - A Critical Exposition", 
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It may also be understood as Aparoksajfíána. This has been 
said-“The knowledge of ordinary persons, embracing general 
features of things is *Jüànam'. The knowledge of special 
aspects of things which are beyond the comprehension of 
ordinary persons is ‘Vijfiana’ which is open to the knowledge ०१ 
the Devas and others.” “The knowledge derived from Sravana 
and manana is *jfiàna'. The direct perception of the Lord is 
‘Vijfidna’. So has Samhhu said. “Elsewhere, it is said, 
‘Vijiidna’ is the knowledge of the Vedáügas and arts as well 


as of the premier lore of Visnu”. 


*Kütastha' means unchanging or remaining unmodified- 
its derivation being “what remains (unchanging) like space 
(aka@sa)”, For, ‘kiita’ means ‘space’ (akdsa). The Kośa 
reads: Kita, kham, vidalam, Vyoma, and sandhih-all these 
words denote *Akáéa'. 

‘Yogi’ means he who is continuing the Yoga. ‘Yuktah’ 
is one who has attained completeness of his Yoga. Such an 
adherent of Yoga is known as the one who has attained 


fulfilment of Yoga. 


VI. 9. (This verse is also to be construed as conveying 
the definition of the Yogàárüdha by way of a separate predica- 
tion with “Sa eva? understood as the subject. The predication 
is): “It is not only that the Jíiáni whose attitude to the 
righteous and the wicked, friend and foe, is even, is a 


Yogáürüdha but that he stands distinguished among them all. 


This evenness of attitude to the good and the bad does 
not mean paying the same respect to all, regardless of their 
deserts. The evenness referred to bere is (i) from the (inner) 


point of view of the uniformity of the individual spirits as 


147 SRI MADHACARY A'S GITA-BHASYA 


conscious beings and (ii) of the Supreme Lord as Gunapürna 
and Nirdoga (See V. 19 also) present in all beings-(such as 
one's friends or foes or the righteous and the unrighteous) and 
(iii) the uniformity of the fact that all such traits as being 
or becoming a friend or foe, or good or bad, whether they 
be permanent, belonging to the mature of souls or due to 
environment and circumstances, are all of them subject to the 
Lord's Will and dependent on it - and of dealing with the 


different persons according to the law of equity and ethics, 


“All souls arc uniformly of the essence of consciousness. 
The good or bad feelings induced in persons towards others 
on account of their being their kinsmen, friends, foes, neutrals 
benefactors or traducers are due tothe operation of external 
conditions of life in which persons are placed with reference 
to one another which come to be wrongly attributed to the 
intrinsic nature of their selves and as existing independently 
of God's will. But these have nothing to do with the essential 
nature of the selves as such. The Sidhaka and the Yogi are 
not to be moved by such considerations and should look upon 
all alike, as they are in their uniform original nature. Even 
these attributes of being friends or foes in life is equally 
governed by God’s will and is not oftheir making. Such must 
be the attitude of the Yogin. The supreme Lord, present in 
all of us, irrespective of our regarding some as our friends 
and others as foes is also equally present in all of them. 
This is the attitude of ‘Samya’ which has to be cultivated by 
the Sadhaka and the Yogi. 
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This does not however rule out the existence of defects and 
worthy qualities in the intrinsic nature of souls.¢ The specific 
attitude of friendliness or antagonism existing in the Devas 
and the Asuras respectively, in regard to the Yogins and 
Sádhakas must however be understood to be intrinsic to 
them and therefore eternal’. Similarly, both the merits and 
the demerits of human selves pertaining to their individuality 
(svarüpa) are also eternal. The Devas alone are always 
possessed of an absolutely good nature in their Svarüpa$. 
Similarly, thc intrinsic good and bad natures of human beings 
are also eternal and natural. Among Devas their dispositions 
partake of the nature of good qualities. their friendliness to 
humans and their enmity to Asuras is also a good quality. 
Similarly among Asuras in regard to their antagonism to Devas 


and Sattvika souls” (Brahma Purana). 


6. मुक्ताववशिष्यमाण यज्जीवस्वरूप तम्‌ 'त्रिविधा जीवसंघाः, इत्यादि 
प्रमाणसिद्धत्वात्‌ विषममेव (153: vr. 9) 
7. This point has been developed by Madhva earlier under 
CT. iii. 37 
7. अमुरा अगुमेष्वेव कामादेरामिमानिनः | 
तत्र कामः कालनेमिः सबै धूममलोर्बवत्‌ | 
शुभमध्याधमजन क्रमादाबृत्य तिष्ठति ॥ 


to which Jayatirtha makes a reference while commenting 
on G. B. VI.9, 


दोषायोगिन प्रत्यरिस्वादयः | तथाचोक्नम्‌ विद्वयनमिइ वैरिणम्‌, इति | 
8. योगे प्रवर्तमाने प्रति यदरित्वादयः तन्मनुष्येष्वेव स्वरूपबैयम्पकारण 
न भषति इति उक्तस्यापवादमाह ma मिति | (010) 
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The spirit of verse VI. 9 does not support the apparent 
sense conveyed by ihe words that the Aparoksajfáni should 
esteem the saint and the sinner on the same footing. The Sastras 
forbid such indiscriminate honor. 

The Bráhma Purána says :- Worship of equals on an 
unequal basis and of unequals on an equal basis by anyone 
oauses his downfall, even if he be a Deva". Manu says: 
“Wealth, kinship, age; deed and scholarship-these five are 
the bases of esteem in their ascending order" (II. 136.) The 
Brahmavaivarta says: Lord Visnu is perceived by whosoever 
extends worship to others and adopts an even attitude towards 
all beings commensurate with their merits”. The perspective 
should be one of uniformity (as explained earlier) while the 
actual manner of worship or esteem should be according to 
merit, The multiformity in honoring different persons in 
accordance with their worth confers a distinction over others, 
upon the worshippers. The evenness of perspective in worship 
makes it commensurable and confers treedom from sorrow.” 


That js also deemed to be evenness in honoring friends, 
kinsmen, scholars and others according to: injunctions of 
Sàstras without denying what ìs due and not going beyond 
the due. This has been stated in the Garuda: “Whosoever 
treats his friends, parents, enemies and others as they should 
be treated is called a man of even judgment". 


‘Suhrd’ is one who does a good turn without expecting 
any return of help. — ‘Mitram’ is one who finds out the source 
of trouble and givesítimely protection. ‘Udasina’ js one 
who is indifferent alike to what is to be done and what is 
not to be donc in case of need: The tmadbyama’ is one who 
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does both what is good and bad as occasion demands. 
'Dvesya' is one who is bent upon doing what is not liked 
by another This has been said “The hated one is he who is 
bent upon doing what is not liked by another. The ‘madhyama 
is one who does what isto be done either way. The dear 
is one who finds the trouble spot and remedies it. The friend 
is one who does his good turn without expecting it in return. 
The enemy is one who inflicts injury.” 


VI. 10-14. This section deals contextually with the 
modus operandi and conditions favorable to Samadhiyoga 
‘Atmanam’ in 10 b refers to the mind. ‘Yoga in 12d refers 
to Samadhiyoga. 


VI.15. ‘Santi’ is mokga which is attained after one 


has given up the final body (nirvdnaparama)® which consists 
in communion with Me. 


VI. 16. The forbidding of abstention from food 
altogether or keeping awake excessively are from the point 
of view of the weak who cannot stand the strain. So it has 
been said, “The strong man who can withstand the strain 


9. ‘Nirvana’ is the state where the body (véza) has been 
given up and ‘paramda’ js what is subsequent to it which 
is moksa. J. points out that it is not the state of 
Jivanmukti which is referred to here as the body is not 
surrendered in Jivanmukti. Norcan ‘Santi’ here denote 
merely the quiessence of sense-activity. For the withdrawal 
of senses from external activities precedes the fulfilment 
of Yoga and is a precondition to it and as such it cannot 
be the fruti of Yoga. 
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shall meditate by giving up sleep, taking food, fear, respiratory 
functions and slackness, with eyes slightly open (at the 
corners) and find peace”. 

VI. 17. Due measure of food and exercise refers to 
what is conducive to facilitating Samadhi, i. e. to say taking 
as much food and exercise etc: as will suffice to keep away 
fatigue. 

VI. 18. ‘armani’ means ‘in the mind’. 


VI. 19. *àtmanah Yogam' Yoga whose aim is realisa- 
tion of the Lord (bhagavadvisayah).19 

VI. 20. The words ‘a@tmand’, ‘atmani’ and *átmánam 
(pagyan tugyati) mean the Yogi perceiving the Lord (atmdnam) 
seated in his heart within his body, feels supremely contented. 


VI. 21. ‘Tattvatah’ (na calati) means the mind does 
not deflect from the Lord’s form (seen within the heart), 

VI. 23. ‘Duhkhasamyogaviyogah’ (yogah) means (the 
Yoga) by (practising) which one is freed from all connection 
with. pain and misery. The usc of the additional term 
*duhkhasamyoga' before ‘Viyoga’ is intended to bring out 
the point that not only is the completion of Samadhiyoga 
able to destroy the miseries already in existence but is 
capable of preventing any misery from arising. *Niécayena 
yoktavyah’ (must sürely bé pürsued) means it must indeed 
be pursued by one desirous of Mokga. 


10. And not of ‘oneself’ as some other commentators have held. 
For in V. 29 the Lord himself has pointed out that the 
Yogi shall moditate on Him as the. receiver and enjoyer 
of all sacrifices, penances and karmas offered to Him. 
It is in keeping with such a direction that M. interprets 
*àimano yogam’ as above. 
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VI. 24 ‘Sarvan’ (kaman) means desires towards all 
objects of enjoyment. *A$esatah' (in toto) means no desire is 
to be entertained even to the smallest extent with regard 
to each and everything, even occasionally. The emphatic 
particle in *manasaiva niyamya’ is to show that the sense- 
complex can be brought under controlonly by the mind and 
by no other. 

VI. 25. Ás buddhi is also a potent factor in controlling 
the mind and in making it delight in the Supreme Lord 
(it is advised that the Yogi shall, by degrees, try to control 
the mind from going to the senses). 

VI. 26. ‘Yato yato? means (not ‘from’ but) towards 
whichever object the mind runs. Such a construction is 
supported by similar usage in Bhdgavatat! IX.4.51 and 


IX.15.31. ‘atmanyeva va$am nayet’ means hold it focussed 


on the Lord as its object. 
VI. 28. This explains what has been stated in verse 27. 


VI. 29. This describes the nature ofthe highcst class 
of Adhikárins. *Sarvabhütastha Atma’ means the Supreme 
Lord who is present in all creatures. The Yogaridha sees 
the Lord as present in all beings and all beings as existing 
in and being supported by Parame$vara. “Sarvatra samadarganah 


11 यतो यतो धावति तत्र तत्र सुदशने दुष्प्रसहं ददश । 
यतो यतोऽसौ प्रहरत्परवधः ततस्ततः छिन्नभुजोरुकन्धरः ॥ Bhag.) 
cf. also यतो हस्तस्ततो ष्टिर्यतो द्ृष्टिततो मनः । 
यतो मनस्ततो भावो यतो भावस्ततो रसः ॥ 
(Abhinaya Darpana) 
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iksate” means the Lord or Brahman as endowed everywhere 
(i. e. from the fourfaced Brahma to a blade of grass, with the 
same undiminished powers and attributes of sovereignty. 
This has been stated in "He perceived the Supreme Lord tke 
ruler of all, existing in all creatures and all creatures also 
being supported in the Lord. the ruler of all? (Bhàg. YII.24.46) 
and also in Gita XIII.27. “He who sees the Supreme Being 
existing in all beings to be the same in all”. 


VI. 30. This verse spells out the fruit of such Dhyana 
ofthe Lord. The words: *To him I am not lost" signify 
that the Lord always takes care of their Yogaksema (spirituay 
welfare). The words “Nor is he lost to Me” mean the Jiàni 
always remains My staunch devotee (Tho’ the Lord and the 
Souls are of course everlasting) the statement about either 
of them not being “lost” to the other is to stress the mutual 
bond of their love which is indissoluble. In common 
parlance, a Master who does not protest his servant is not 
reckoned as a true Master. A servant who does not serve 
his master is no servant. Snch is not the case here. This has 
been said in the Garuda: Whosoever always sees Me present 
in all creatures will be unshakably devoted to Me. I take 
care of his welfare”. 


VI. 31. The same is made clear bere. The words 
“worships Me with “oneness of vision” signify the conviction 
that the One Lord is present everywhere. The Yogi with 
such a vision, irrespective of his way of life-whether in 
absolute conformity with ethics or not, is still in Me i.c. 
to say having had direct vision of Me is assured of the fruit 


of Jfiana, This does not mean he can give himself up to 
4 
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defying the moral code without any qualms. The form of the 
words “regardless of the way he lives? (sarvathà vartamánori) 
hints at a possibility of lapse!? in some cases, and implies 
that normally such a Jfiàni would noi be committing any 
transgression of Dharma; but transgressions are known to 
take place due to the influence of Prarabdhakarmas. Such 
lapses are sure to cause remorte and retard the welling up 
of the joy of selfhood in Moksa, as has been explained earlier 
in Adhydya HI. 

All this has been stated in the authorities : “J&dnins who 
have perceived Visnu will, at no time, indulge in unrighteous 
acts. Any sins committed by them imprudently, is burnt 
out, The ancient Kings, Devas and Rsis whose meritorious 


deeds are immense sometimes commit a few major Japses 
which brings them remorse’. 


१1.32. This verse advises that the Dhyana Yogi should 


have fellowship of feeling for other dcvotees of the Lord 
and wish them the same as he does fer himself. 


VI.33. “I fail to see steadiness for this Dhydnayoga 
as the mind is restless’, So it is said in Vydsayoga ; 
"Steadfastness in Yoga is difficult to achieve on account of 
restlessness of the mind. It needs practice and cultivation of 
non-attachment for certain. 

VI. Itis notto be supposed that sooner or later the 
mind would return to steadiness like an elephant which has 
Tun amock returning to normal state. The Brdhma says: 
*Persons devoid of natural love of goodness haters of the 
Lord and atheists are unfit for Moksa as they are slaves to 
their minds”. 


12. Otherwise, there is no point in using the expression 
Sarvated vartumdnah, 
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VI. 37. 'Ayatih' here means one who has not put 
forward strenuous effort towards Yoga (and 7707 one who is 


not an ascetic). 


VI.44. “Yogasya .Jijfidsuh” means one who has a keen 
desire to know the nature of Dhyanayoga. The suffix "Uh" in 


Jijfasuh connotes keenness (of desire). ‘Sabdabrahma 


‘ativartate’ (goes beyond Sabdabrahma) means he is free from 
the purview of mandates and prohibitions of Sástras, i. e. 
attains final release (See B. S. III. 3.30 IIL. 3,30 Gater artha- 
vattvam, and my BSPC thereon). 


VI.45. But this does not happen in a single life or 
by mere keenness of desire to know all about the nature of 
Dhyinayoga. This is conveyed by the words “prayatnat” 
and *Yatamánasya' That it is tbe Jijfiasu of Yoga that is 
meant follows from the fact that it is one with a Keen desire 
to know about Dhyánayoga who, after doing so, puts forth 
his best efforts consisting of Sravana, manana, dhyana, etc., 


to succeed in it. 


VI.46-47, In this way he attains fruition of Dhyàna- 
Yoga after continuous effort fin many lives, beginning with 
the one in which he has first evinced keen desire to know 
all about Dhyànayoga and persisted in that direction. He 
then becomes an Aparoksajfiani and attains the highest 
goal, after intensive effort thro' many lives. So it has 
been said in the Ndradiya:- “The Adhikàrin devoted to 
Visnu, full of great faith and desirous of knowing all about 
the nature of Dhyanayoga enters the Supreme Lord Narayana 
first by knowing Him, meditating on Him and finally 
perceiving Him directly and never otherwise.” 
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The practising Dhydnayogi is superior to a mere knower 
of Dhyànayoga as well as to Tapasvins practising severe 
penance and austerities like krcchra and Candtayana. There- 


fore be a Dhyánayogi. 


This has been stated in the Garuda: “Dhyana is superior 
to krcchra and other austerities. Even there, the meditation 
on the Lord Himself for the attainment of limited objectives 
is superior, a crore of times to meditation on Sega, Sri, Brahma, 
Siva and other gods to gain the same objective The. 
meditation on the Lord Vignu by those solely desirous of 
Moksa (and no other end) is still more superior to the other 
one (of Sri, Sega and others for other objects) by a crore 
of times or even more. It isin this sense that My faithfal 
worshipper is the best of Yogins. 


Better than meditation: without knowing the true nature 
of Dhyánayoga is the knowledge of Dhyanayoga as such. 
Meditation carried out with proper knowledge of the nature 
of Dhyánayoga is better than the mere knowledge of it. 
Better than Dhyana carried out without knowledge of its 
true nature is the direct perception of the Lord. There is 
nothing superior among sádhanas to direct: perception of 
the Lord with the help of dhyana and bhakti to Him" -says 
Naradiya, | 


SATKA II 
ADHYAYA VII-JNANAVIINANAYOGA 


In the earlier Chapter the means of Aparoksajiiana had 
been set forth, in the main. In the following six the Majesty of 
the Lord is being mainly expounded. 


VIT.1. ‘d-saktamanah’ means with a mind full of deep 
love for Me. ‘Mad-tSravah’ signilies being wholly dependent 
on Me, convinced that the Lord alone causes everything to be 
done by me, He alone is my protector and that I remain in His 
protection. The words ‘asamSayam’ (without doubt) and “In 
full " (samagram) are adverbially connected with the manner,! 
of (Arjuna’s) knowing. 

VII.2 ‘This knowledge’ is knowledge about Me (in outline) 
and ‘vijiiana’ is more comprehensive and superior knowledge 
in depth and detail. 

VIL.3. This verse emphasises how very difficult it is to 
acquire such knowledge of the Lord. 

VU.4. Jüiána and Vijfiana whieh have been promised to be 
eXpounded are taken up from verse 3 onwards. In VII.4 it 
should be noted that the word ‘Aharhkara’ embraces by 
analogical reference (upalaksana) the Mahattativa. 


VII.S. “Apara” (Prakrti)? is that which is inferior to what 
is to be spoken of hereafter. (It includes the Jivas also 


1. They are not used as adjectives describing the Lord Himself 
(as held by Bháskara) The fulness of knowledge referred 
to here is not to be understood in an absolute sense (as 
explained by Sumkara). The fulness is proportionate to 
cach one’s understanding of the Lord’s Majesty. 


2. जडप्रकृतिर्जीबाश्चापरा अधमाः | (Ragh. Gita Vivrti) 
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by upalaksana).? The Pará-Prakrti or higher Prakrti is the Sri. 
tattva (goddess Laksmi ). She is described (by the Lord) as 
*Jiva-bhütà" or sustaining the life of the Jivas. Or, to explain 
it in another way, Sri is *Jiva-bhütà" as being of the essence 
of intelligence (JivaM borh in spirit and in body while the other 
epithet (bhita) has reference to her eternal existence without 
undergoing change of states (as does the Jada Prakrti). This 
sense of *bhüta" is supported by the Sruti: (describing Chit- 
Prakrti or the goddess Lakgmi as “this great (unchanging) 
being”). 

The Nàradiya Purdna also says: The two Prakrtis- Jada 
and Chit-Prakrti are dependent on the Lord alone. The Jada 
Prakrti is also known as Avyakta and she divides herself eight- 
fold thro’ her effects-viz, Mahattattva, Buddhi, manas and the 
five elements. The inferior Prakrti is Jada. Sri is Para-Prakrti by 
whom the Jada-Prakrti is supperted. The Cit-Prakrti is unlimi- 
ted in space and is endowed with a profusion of attributes and 
has no beginning or end in time and is unchanging. There is no 
one else so dear to the Lord as Cit Prakrti. She is the consort of 
Narayana, and the mother of Brahma. Hari the Lord of creatures 


creates the universe making use of these two Prakrtis. 


VII. 6. cd. The purpose of the second half of. VII. 6 is 
to dispel ihe (superflcial) notion that the Lord's majesty is 
iimited merely to this fact that the two Prakrüis alone are 


2. अपरेति-ये प्रागुक्तजडप्रकृतिः । जीवा अप्युपलक्ष्यन्ते (Op.cit) 
3. This interpretation of “Jivabhiita” follows the 

etymological sense of Jiva. (जीव प्राणधारण इति धातोः | 
4. This explanation of Jiva is based on Gauni-vrtti 


( जीवगतचिद्रूपगुणर्बयोगेनं) 
5, जडपरहतेश्व विकारित्ेन एकप्रकारताभावात्‌ | 
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subject to His control (while the genesis, maintenance and 


absorption of the universe are all directly dependent on the two 
Prakrtis themselves and not upon God)", 


VII. 7. The statement ‘I am the genesis and the disso- 
lution etc. of all’ means God is the source of genesis, existence 
and cognisability of all and the enjoyer of the bliss manifested by 
the acts of creation, dissolution etc. (Just as the birth ofa 
son gives pleasure to the father or the destruction of an enemy 
pleases the victor). The Sruti says ‘His blissful and super in, 
lligent form is all-desiring, all-acting, all-fragrant, ali-tasting 
and all-reacting. It speaks but to bless (the devotee). It 
is not surprised by anything else" ‘And He is the enjoyer 
of all actions all fragrances, all tastes’ (Chan. Up. iii. 14. 3-4)7 


6. Inother words, that the ascription of sovereignty over 
the world to God (in the Srutis) is more by way ofa caurtesy 
reference: 
जगःप्रति ममैश्वय, इति एतावत्‌ , प्रक्कतिद्वारके, उपचरितं इति याबत्‌। 

(४. Prameyadipikà) 
मदधीनप्रक्ृतेजगत्कारणत्वात्‌ तदद्वारा परम्परया जगदपि मदधीनमित्युप- 
चरितमित्यर्थः | 

( Srinivasa’s gless) 

7. Asthereis otherwise repetition ofthe same description 
Sarvakamah, sarvakarmà, sarvagandhah, sarvarasah ete., in 
the two consecutive sections of the Up. (III. 14. 3-4). M.'c. 
on Chan, Up, has pointed out that the first section teaches 
the Supreme Being's blissful and all-intelligent form is all 
fragrance, all-taste, etc. while the second section refers to 
its enjoying all acts, all fragrances, all tastes and so on. 


एकत्र सर्वगन्धादीनां चिदानन्दात्मकसवैगन्धादिरूपत्वमुच्यते | अन्यत्र 


तद्भोक्तृत्वम्‌ । 
( M. Chan. up, Bhàsya) 
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The Naradiya confirms ‘I am the creator, protector, dest- 
royer, controller and inner ruler of all. For this reason the 
Rsis praise Me as ‘the All’ - as I am the enjoyer of the auspi- 
cious fruits of the good deeds of selves and not because I 
participate in the physical nature of all things. The bliss 
of his ‘future’ creative and other activities is already present 
in the Lord in potential form. By virtue of His mysterious 
power, they ure spoken of as emerging in greater measure. 

VII. 7.: Tam the highest one, There is nothing higher 
than Mes. 


VIL. 8. So much about ‘Jnfina’, The topic of ‘Vijfiana’ 
begins with tho’ statement ‘I am taste in the waters’ and the 
following. Tho’ the Lord is indeed the source of the genesis 
of the waters, of the Sun and the Moon and others as well, 
the purpose of focussing attention on the ‘taste’ in waters, the 
‘light’ in the Sun, the ‘sound’ in ether and similar properties 
of other things in creation is to emphasise their dependence 
also on the Lord (io the same extent as the substances them- 
selves) for their genesis, existence, functioning and cognisabi- 
lity and their being enjoyed by the Lord and to highlight the 
deepest layers of the Lord’s trans-empirical power of imma- 
nence not only in things but in their respective properties too. 

In other words, it is the Lord himself who specially 
regulates and sustains such distinctive properties as taste in 
the water, not to speak of the intrinsic natures of the substances 
themselves (as water and so forth). It is. nof as if the subst- 


8. The purpose of this double enunciation in to dispel the 


possibility of the category of Para-tara-tattva too consi- 
sting of more than cne member, as in the ease of the apara. 
tativa and the paratattva (such as the Muktas). (J) 
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ances themselves (as water and so forth) It is not as if the 
substances alone, such as water, depend on the Lord for their 
genesis, existence, functioning and cognisability while their 
distinctive properties and their being so are determined by 
the inner dynamics of the substances themselves without refer- 
ence to God's immanent Will (that they should be so constitu- 
ted). This crucial point is brought out by the use of the specific 
terms of reference to these properties also such as ‘taste’ in 
water? (lustre in the moon; etc.) 

The Lord's special enjoyment (of the taste in water, etc.) 
is also indicated by the wording. as part of the ‘Vijfiana’ for 
purpose also of their being taken up as Pratikas!° in meditating 
on the Lord. That the waters etc., are already recognised 
as Pratikas in Brahmopásaná should be clear from texts like 
‘He who is present in the waters, in Agni, Vayu...... (Brh. Up. 
III. 7.5-7) 

: All the above three points have. been made in the Gifa- 
kalpa: "As the specially supreme cause of taste in water 
and of other intrinsic properties of other substances. as well 
as of their having such natures and having such distinctive 
essences and as the subtle enjoyer of the quintessence of 
things everywhere, the Lord is (sometimes) described in 
apposition with the world of objects and their properties (as 
in Aaso'ham) The Lord is present everywhere in the bodies 
of the Abhiminidevatas (presiding deities) of the special 
9. Read in this connection Jayatirtha's illuminating ilus- 

trative commen! on this verse. 


10. To suit the exigencies of Pratikopasana such appositional 
predications as Raso’ham are to be construed in ihe 
locative sense (I am jn the taste) जा the authority of 
Vedic grammar:  Saptasu prathamü (See my BSPC Vol, 
NI p. 590) 
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properties of substances also, such as taste in water. These 
deities are all of them the Lord's retinue. The Lord of the 
Universe Vasudeva present in them should be meditated upon 
by those who seek knowledge, to attain Him. Others who 
aspire for the enjoyment of the best essence of things in life 
(within the bounds of Dharma) should also meditate on the 
Lord present in those essences as their controller and er joyer) 


for their purpose. 


"Even the intrinsic nature of substances depend ultimately 
on the Lord as we see from "Svabháva. Jiva and others exist 
always at His pleasure (Bhàg. IL 10.12). The intrinsic nature 
of all things is controlled by Him” "There exists nothing in 
the world, moving or unmoving without My will? (Gita 
x. 39). Where the attributes are qualified as in “I am strength 
untouched by passion and desire? (VHI. 11) or प्‌ am desire 
not conflicting with Dharma? (VIII. 11) the intention is to 
bring out that only pure and exalted attributes are fit for 
meditation so it has been taught in Gità-Kalpa . “One desirous 
of attaining the Purugártha of Kama shall meditate on the 
Lord in such Kama as is not antagonistic to Dharma. | One 
desirous of strength shall meditate on Him in strength which 
is not sutlied by passion or aggrandising desire”. When 
meditated upon in them by others not desirous of Kama or 
strength (i. e. without aspiring for any transient fruits), 
the Lord confers on such persons the reward of spiritual 
knowledge". 


VI. 9. The reference (in VII. 9) to “pure fragrance” is 
from the point of view of the Lord's enjoyment resulting in 
manifestation of His bliss. So it has been stated: Only 
meritorious fruit accrues to him (the four-faced Brahma) who 
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meditates on the Lord as the producer of the seven kinds of 
food) for no sin ever accrues to any of the gods” (Brh. Up. 
1.5,20). See also the Sruti: “Drinking the fruits of good 
deeds of the world (Katha Up. i.3.9.). Here stam denotes 
Meritorious fruits of Karma. There is lexical authority to 
construe it so; Satya, dharma and good deeds are called 
Flam. *Rtam expreses truth, righteousness and good deeds. 
‘Riam is dharma conceived by the mind and ‘satyam’ is 
dharma which expresses itself thro’ one’s speech”. 


The ascription of subtle enjoyment of Rasa etc. to the 
Lord is not opposed to the spirit of such other texts as “the 
other one shines without eating” (Mund. Up. TIT. 1. 1.) “The 
other one tho’ without food is greater is strength” (Bhdg. 
XI.11.6). 


Such texts deny only gross forms of enjoyment (associated 
with the Jivatman) t» the Lord while admitting subtle forms 
of enjoyment) The Sruti clearly refers to the Lord's 
subtle forms of enjoyment in describing Him as “the eater of 
subtler food only, so to say, than this embodied self” 
(Brh. Up. IV. 2. 3) 


m TEE ———— es ee 


11, Such finer shades of fragrance and other forms of enjoy- 
ment as are inaccessible to the gross sense organs of Jivas 
‘are enjoyed by the Lord. Itis in this sense that the 
Lord js “Praviviktaharatara” Brh. up. IV. 2. 3., (having 
sublimated food). See also Gitá XV. 9.10. as explained 
by M. The particle Siva”. after . *Praviviktáhàratarah' 
alludes to the. Lord's enjoyment of grosser forms also 
in His Avatars. 
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It cannot be that the Praviviktaharatarah” (eater of subtler 
food) is the Jivatman himself (and not the Supreme Lord), 
For the Sruti text clearly distinguishes the Praviviktaharatara | 
from “this embodied self” (asmat Sarirdd Gtmanah).12-Brh, up. 
IV. 2. 3. 


The Jivatman implicated in dreams does not cease to be a 
Sarira (embodied). As the term ‘Sarira’ is applicable to the 
Paramatman also (in the sense of His being the Antaryámi of 
the Jiva's physical body also) the Sruti has advisedly distingui- 
shed the Lord from “this” Sarira -the individual soul in 
question. We have the authority of the Náradtya : that “the 
Jiva and lévara are both of them called Sàriras. One of 
them is subject to beginningless bondage and the other is ever 
free from it’. Moreover where there is an express reference 
to difference (in the Sruti) such difference should be understood 
inthe primary sense of difference of entities or persons and 
not as distinction of states of the same person or thing which 


can only ba a secondary sense of difference. 


12. There will be no sense either, in saying that the Jivat- 
man's food is different from his own. We cannot explain 
that the difference is due to the embodied self's distinc- 
tions connected with his waking and dream states. For, 
allthe three states of Jágrat, Svapna and Susupti belong 
to the embodied self as such. The Jivatman does not cease 
to be a $árirà while passing from one state to another. 
The express distinction of the Praviviktahara from the 
Sarira-Atma, therefore, clearly establishes the fundamental 
distinction (Svarüpabheda) of the individual self (in all 
his states) from the Supreme Being who 1s “Praviviktahara”. 
For a fuller discussion this topic see my *Brhadáranyaka- 
upanisad from Madhvácür ya's Perspective.’ pp 134-35 
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Our interpretation of “Praviviktāhāra” is supported .by 
the Gitd-kalpa itself: “As the Supreme Lord is the enjoyer 
of subtler forms of food as distinguished from this embodied 
self, He is referred to both as enjoyer (of subtle forms) and as 
Non-enjoyer” (of the gross). 


VII. 12. ‘Tam not in them" signifies that tho’ He is 
present is everything, the Lord is not supported by them. 
This has been said in the Gitdkalpa: ‘Tho’ the whole world 
rests in His support, He does not rest for support anywhere 
else”. 


VII. 13. It has been said in VIT. 12. that the Lord is 
beyond the power of the three gunas. The question arises 
then as to how it is that He is not readily known to be so 
by all. This is answered here. “Maya” in ‘gunamayaih’ is 
used in the sense of identity of the products with their causes 
(gunas) as authenticated by the Koga: “The suffix ‘mayap 
carries the senses of identity, transformation and abundance”. 
Máyà which is said to be tha cause of obscuration, in the 
next verse cannot evidently be ihe result of transformation of 
the gunas. For the description of the Lord as transcending 
“these” (in Ver. 13) would otherwise mean that the Lord 
transcends only the products of the gunas but. not the gunas 
themselves. The acceptance of ‘mayat’ in the sense of 
identity would overcome this difficulty as cause and effects 
have an identity relation, As the Vydsayoga says: “Between 
causal substance and its effects there is identity and as between 


two different things the relation is one of conjunction." 


*Bháva' refers to all substances that are established by 
valid means of proof. "Idam" (Jagat) is to exclude the 
Jfüánins. The world at large (except Jnànins) perceiving the 
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physical bodies and senses constituted of the three gunas 
becomes deluded by Maya into conceiving the Lord's body 


and senses too to be similarly constituted. So it is said in 
Vrüsavoga : “Ignorant persons seeing the bodies and senses 
of Brahma and others constituted of the three gunas, look 


upon the body of the Lord also to be similar". ‘ebhyah’- 
stands for things substantially identical with their gunas, 
This is shown by the reference to ine Lord as transcending 
the gunas (XIV. 19). There are also texts describing Him as 
untouched by insentiency and the gunas. The Mahabharata 
(1.1.)) praises Him as the one who is devoid of the three gunas. 

VII. 14. How isit then that the delusion persists in 
the minds of so many in the world, from beginningless time ? 
The answer is given by the Lord in VII. 14. The idea is this : 
The (Lord's) Mayda is the presiding deity of the sattva, rajas 
and tamogunas She is difficult to be overcome in her role 
as Durga (presiding over tamas) because of her mighty power 
on account of her belonging to the Supreme Lord who 
possesses the power of creative sport. The root meaning of 
the term ‘deva’ is given by Etymologists as including sport, 
conquest, understanding, shining, praising, intoxication, glee, 
dreaming, effulgence, movement, etc. 

In what sense is Maya “divine” (daivi) ? She is Mine and 
Iamthe Deva, She belongs to Me. So it has been said in 
Vyádsayoga : The great Maya of the Lord Vignu is differen- 
tiated as Sri, Bhi and Durga: Her powers are immeasurably 
less than the Lord’s. Still on account of her association 
with Him, the power of countless Brahmas, Rudras and Indras 
do not equal even a shade of hers. Even for them she: is 


insurmountable without His grace”. 
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In sbe then absolutely insurmountable? The Lord 
answers, "They alone can overcome Maya who leave every- 
thing else and seeks refuge in Me". The Nüradiya says: 
"The middling Bhaktas, when they offer their devotions to 
their Gurus, offer them to them and to the Lord who is present 
in them. Whereas the Uttama Bhaktas pay their respects 
directly to the Lord thro' the medium of the Gurus as Pratikas 
(and thereby get over the binding power of Maya.” The 
Bhàgavatü Purana affirms this when it says: “Sire, you 
communicate the right knowledge about your own self thro' 
the holy presence of your redeeming selfin the mind and in 
the heart of the Guru”, (XI. 29.6.d), 


शा. 15. If devotion to the Lord is the means of attain- 
ing Him why have all persons not been able to take to it? 
This is answered here by pointing out that because of evil 
doing on account of wrong knowledge induced by the. power 
of the Lord's Maya; some souls sink into the worst category 
because of Asuric temparament and fail to attain Him. It 
will be clear from XVI.7 that all are subject to one or the 
other of these defects to a greater or Jess extent. In the case 
of Tamoyogyas, who constitute the worst class of souls, their 
knowledge is deluded on account of 'evil-doing which is due 
to their right knowledge being taken away from them by their 
Asuric natures, In the case of deserving souls (eligible for 
Moksa) the obstacles to their turning to God lie in their being 
temporarily overshadowed by the power of the Lord’s Maya 
and in that sense falling into an Asuric attitude. For in the 
case of Muktiyogya Jivas their right knowledge being over- 
powered, for atime, by any one of the above causes is spoken 


of in terms of ‘being taken away’. This has been stated in 
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Vydsayoga: Right knowledge is intrinsic to the good souls 
and it is sometimes overpowered by the Lord’s will. “Orina 
generic sense” the term Asura may be interpreted in the sense 
of one excessively delighting in the senses. This bas been said 
in the Nàradiya: The Devas are primarily tuned to right 
knowledge. “Asuras” are those delighting in sense pleasures. 


(asu-ra). 


VII. 18 ‘Ekabhakti’ means one whose devotion in con- 
fined to the one Supreme Lord alone. This has been said in 
Garuda : He is said to be having “ekabhakti” whose devotion 


is firmly confined to me and does not stray or waver else- 


where. 


VII. 19 At the end of efforts over several births the 
aspirant attains knowledge of Me and he becomes devoted to 
Me then and there. This has been stated in Brahma Purana; 
Coming to know Me after several lives of sádhanas, the Jñāni 
becomes directly devoted to Me. 


VII. 20 Controlled by one's own Prakyti means guided | 
and controlled by one’s own inborn nature (Svabhdva), The 
Ko$a has it that the words Prakrti, residual impressions (of 


past lives) and Vàsanás stand for one's own inborn nature 
itself. 


VII. 21. *Whichever form he wants to worship? refers 
only to different other gods like Brahma, Rudra and others and 
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otheres and zot to the Lord's own Avatar forms.1? The Nàüradiya 
points out that the fruits accruing to those devoted to 
Brahmà and other gods are limited while those of my 
devotees are permanent. This is confirmed by passages 
embodying the clarifications in answer to the questionis 
put in the Moksadharma as to what is the nature of the goal 
attained by the released soul and what is the nature of Moksa. 
The following passage from Brahmavaivarta; "In the worship 
of which Avatar form of the Lord does the devotee of Visnu 
attain Moksa? shows that the fruit accruing from devotion to 
the Avatar forms is (also) the permanent state of Moksa. 


VII. 24. How is your position different from that of 
Brahma and other gods ? This question is met by this verse. 
‘Avyaktam’ is being without a created body and sense organs. 
But then, the Lord appears (in His Avatars) to be indeed 
having such a body and organs. The truth is that tho’ the 
Lord has really no such created body, yet He appears to be 
having such a body to those ignorant of the truth of the matter, 
This has been proclaimed in passages like “He transcends 


13. For the Gitd itself states in VII. 23 that the reward of 
worship of other gods is limited as contrasted with freedom 
‘from bondage which is the fruit of devotion to the Lord 
(VII.29). ही 

14. J. says that the Acarya has not quoted these passages as 
they run to quite a large number as indicated by the 
expression “sandarbha”. | 


15. तद्वानिव प्रतीयसे इत्मत आह- इवेति मृदूक्ति: बस्तुतस्त्वेवेति | 
6 
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Prakrti which is of the nature of cause and effect”. “He has no 
created body”, "Without hands and feet”. “The Supreme 
Purusa whose body is all bliss is mistaken by the ignorant to 
have a body formed of the three gunas”. 


‘Bhava’ in ‘Param bhávam ajanantah’ means those who 
do not know the highest truth about My nature conforming to 
Pramanas. That the term ‘bhava’ carries such a meaning can 
be seen from the passage ‘Not knowing the supreme truth about 


His nature, they are deluded. (Mbh. XII 261, 49) 16 


VII. 25. Even this fontal ignorance exists by My wish. 
This is explained by the words, ‘I am not apparent to 
all’. Covering Myself with My power and (Durga) Maya 
as means, (Gità VIT.25). Being deluded by Me, the ignorant 
fail to understand. So it has been said in the Pàdma: 'The 
Supreme Lord veils Himself and wraps up men's understanding 
by His own inscrutable power and with the aid of Durga (His 


consort). 


VII.26 But this Maya does not bind Me or My intelli- 
gence in any way. No one, however able, can know Me (if I do 
not wish him to) by his own unaided capacity. 


VII.27.. When there is delusion with regard to pleasure 
and pain arising from feeling of attachment or aversion growing 
stronger, it is not possible to assess the real worth of things 
and accept or reject them as they deserve to be. 


This “is an additional reason (that stands in the way of 
getting true knowledge about the nature of the Lord, besides 
the fontal ignorance previously referred to in. — VII.25). 


16. याथातथ्यमविज्ञाय परं तस्य ARa: । (Mbh. XII. 261. 49) 
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“Sarge, (at creation) means beginning with the time of 
ereation. For, the palrs of opposites of love and aversion, 
pleasure and pain can emerge and operate only after the souls 
have been provided with suitable bodies (which takes place only 
when periodical creation takes place). And before creation has 
taken place, there is indeed the original ignorance (enveloping 
the Jivas, at the pleasure of the Lord, as has been stated in 
verse 25). 


VI11.28. Assures that there are some souls which rise 
above, become freed from the snares of [the pairs of opposites 
and stand firmly devoted to the Lord. 


VIT.29. The words: Those who resort to Me and work 
for freedom from old age and death are not meant to be taken 
in the injunctive sense (vidhi) that one shall resort to the Lord 
for gelting rid of oldage and death. Their intention is rather to 
extol interest in Moksa after turning away form the desire for 
heavenly rewards,!? and such other limited objectives. This will 
be clear from the praise bestowed on the ideal devotee of the 
Lord in the Naradiya: The Bhakta who is devoted to the Lord 
for His own sake (ekantabhakta) without yearning for Moksa 
is superior to the other one who is devoted to the Lord for 
the sake of attaining his release’, The following text from the 
Bhagavata (TIL. 15 48.) ‘They (the (ekantabhaktas) do not give 
importance to Your highest reward of Mokga even (consisting 


in the destruction of their Liiga§arira). 


17. लक्षणया स्वर्गादिकामनिवृत्तिरर्थो अस्येति | (ग) 


मोक्षकामनायाः स्वर्गादिकामनानिवृत्त्या व्याप्तरिव शकथसम्बन्धः | 


` ( Srinivasa ) 
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Bhàgavata (111.25.32-33) also defines: That is sublime 
devotion to the Lord which is not contingent (animitta) and Is 
found in the highest of Adhikarin who is a Suddha-Sáttvika!8 
(devoted absolutely to the Lord) and whose cognitive and 
functional sense organs (devàh)! ० whose existence is inferentially 
known thro’ their attributes (of cognising smell) and other 
qualities and similar marks)?° are all properly utilised in 
carrying out the Vedic duties and obligations. Such Bhakti 
is superior even to the fruit of Moksa attained thro’ contingent 
devotion (sakamabhakti) cultivated for the purpose of attaining 
it.21 Such unconditioned devotion by its very nature destroys 
the Lingagarira (koSa) automatically, like fire reducing to 
ashes what is thrown into it” 22, 


18. Caturmukha-Brahmà is recognised as such an ideal Sudda- 
sattvika Bhakta : 
सस्वसत्त्व-- महासत्व - शुद्धसत्त्वश्वतुसुख: | 


19. दीव्यन्त्यवगच्छन्त्येमिरिति इन्द्रियेषु योग: | 


20. गुणलिङ्गानां गन्धायुपलब्धिलक्षणगुणानुमेयानां तथा वचनादिक्रिया- 
नुमेयानां च | (J) 


21. भगवत्यनिमित्ता केवलं स्वाभविकी निरवधिकस्नेहरूपस्वभावनिवृत्ता 
वृत्तिः सा भक्ति; । सा च, सकामभक्त्या जातायाः सिद्धे मुक्तेरपि 
गरीयसी । (0) 


22. देवानां गुणलिज्ञानां आनुश्रविककर्मणाम्‌ | 
à . 
सत्त्व एवेकमनसो वृत्ति; स्वाभाविकी तु या ॥ 
अनिमित्ता भगवति भक्तिः सिद्धेर्गरीयसी। 
जरयत्याशु या कोश निर्वाणमनलो यथा ॥ 
( Bhag. III. 25, 32.33) 
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The Gita Kalpa drives home the same point when it says : 
“All the Vedas exist for the sake of knowing the gods. Know- 
ing the gods is for the purpose of acquiring knowledge of Lord 
Narayana, He is to be known for the attainment of Moksa, 
Moksa is attained as the highest Purusartha for its own sake 
and not for the sake of anything else beyond it. This appears 
,to be the attitude of mind of the middling devotees (madhyama 
bhaktas) of the Lord. As for Ekánta-Bhaktas the attainment of 
the Supreme Lord Narayana is not for the sake of anything 
else to be achieved further. Heis attained as an end in Him- 


self. AH other ends are for His sake”, 


The words “Te Brahma tad viduh” (VII. 29) are to be 
understood emphatically to convey that such Bhaktas alone 
are privileged to know the Supreme Brahman attainable 
thro’ no other means than Bhakti. For the Sruti itself teaches 
that the Supeme Brahman is attainable only by him to whom 
the Lord chooses to reveal Himself. (And it is well known that 
the Lord chooses (to reveal Himself to) the Bhakta alone. 


ADHYAYA VIII - AKSARABRAHMAYOGA 


AFTER elucidating what kas been said towards the close 
of the preceding Chapter, the Lord instructs Arjuna here as 
to what should be done by the Jani at the moment of death 
and about the path of Arcirádi, in which therejis no return to 
Samsara as well as the path of other souls who return to 
Samsara. The remembrance of the Lord at the tin e of death 
and of the path leading to Him fall within the scope of the 
subject of the Lord's Majesty. As such they find their place 
in this Satka, 


VIII.3. Brahman is the Supreme Akgara. (The term 
‘Paraman (Supreme) is adjective to Aksara in the text and not 
to Brahman) The adjective (Supreme) is used to distinguish 
Brahman (rom the Vedas and Prakrti which are also within 


the sphere of connotation of *Aksara' (the predicate). 


Adhyàumam signifies all that exists to subserve the needs 
of the Jiva, ‘such as his body and senses. It may also be expla- 
ined in the sense of what has been propounded in works eluci- 
dating the nature of the Jivatman. Adhyátmam thus means (1) 
all things (bhava) which belong to the Jiva or constitute the 
material means (bhava) of his (sra) experience iiz. His body 
and organs. (2)Secondaly the Jiva himself is the Adhyátma 
as the self (sva) existing always in a uniform state of being 
(bhüvah). In this latter interpretation the expression ‘bhava’ 
(in svabhava) is necessary to distinguish the Jiva from the 
antahkarana and other possessions which are also ‘svam’ in the 
sense of belonging to the sclf, but whose nature is not always 
uniform but subject to modification from time to time. At 
the same time, the other term ‘bhava’ is equally necessary to 
mark offthe person denoted from the Lord Himself, whose 
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nature is also always uniform. As the Lord is assuredly not the 
‘Svah’ (self) of Jivatmans, the distinction is easily established. 
Thus 'sva-bhàva', in the sense explained, would naturally stand 
restricted in its application to Jivas. ‘Visarga’ is the stupendous 
creative activity of the Lord in bringing about the genesis of the 
sentient (bhiita) and the insentient (bhdva). ‘Visarga’! is the 
stupendous act of God's creation ofthe Jivas and Jadas, as 
distinguished from the creative activities of mortal men.? 


VMI.4. ‘Adhibhita’ represents all perishable (Asara) 
products (bhava) helpful to (adhi) embodied selves (bliata) Bhava 
here in ksaro bhavah) signifies effects liable to destruction. 

It should be noted that Avyákta (Prakrti) tho’ declared 
to be anddinitya in II.16, does not cease to fall within the 
definition of Adhibhüta as Vindsi-kdryapaddarthah (an effect 
subject to change or modification ofstate, in so far as in Pralaya 
it goes back into the state of equilibrium after leaving behind 
the imbalance of gunas in the former state of Samsara. This can 


1. ce इयं विसृष्टियत आबभूव | (RV. X. 129.7) 


न कुलालादिसम्बन्धीत्यर्थः । (7) 
Note that the Jivas designated as Ksara Purugas in XV.16 . 
have been placed in the category of ‘adhydtma’ and as such 


r3 


to 


they do not come under the classification of adhibhüta 
which is here, for that reason, defined in the Bhásya as 
Vinasikaryapadarthah. For purposes of this interpretation 
bhava in ksaro bhdrah is derived. from the root bhi to 
originate (utpatti). 
Cf. Bhavati udpadyate iti vputpatteh. 

(Gita Vivpti) 
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be seen from texts like : Avyakta merges in all-pervasive (ryomni) 
Brahman which is without much perceptible activity (niskriyam) 
in Pralaya (Mbh. XII 347.31). O best of Dvijas, from Him 
Avyakta endowed with the three gunas is born” (Mbh. XII 
342, 32). The Skanda Purina says; Modification or change 
of state is what 1s meant by “origination” in respect of Avyakta". 


Adhidaivata is the "Puruga", signifying “abiding in the 
body” (puri Sayandt) which in this context ofadhidaiva pertain- 
ing to the gods, would naturally point to either the Lord 
Samkarsana as the Abhimàni of all Jivas and their Lord; or to 
the fourfaced Brahma as the foremost of the gods, called Puruga 
by reason of abinding in the bodies (puri) of all souls.4 (The 
derivation of adhidaivata is analogous to that of adhyatmam). 
The derivative sense of adhiyajiia (not given in the text of the 
Gitü is supplied by the Bhasyakara). IT am the Adhiyajfia in 
this body who receives the sacrifices as their Chief Enjoyer, 
and inspirer besides being the Lord of the minor gods like 
Agni who are also known to be present in respective sacrifices. 


The expression “in this body” has been purposely introduced 
in the question and in the answer (verses 2 and 4). Tho’ Agni and 


other gods are also present in the body of the sacrificer, it fs the 
Lord who isentjtled to thedesignations “Adhiyaifio aham eva atra 
dehe” in the sense that in the final analysis it is He who abiding 
in them as the independent doer, enjoyer and bestower of the 


4. The term “Jiva” applied to Samkargana in the Bhasya 
is to be understood in the causal sense of the root 


जीवयतीति जीव: | 
or in the sense of प्राणधारणद्देतः | 
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fruits of sacrifice impels the sacrificer and the minor gods to 
accomplish their rerpective functions. This central truth has 
been emphasised by the Lord Himself in the following lines of 
the Gita “Knowing Me to be the enjoyer of all sacrifices and 
penances (V 29) Traividyas worship Me thro’ Yajfias (IX. 20) 
Those worshiping other gods too, worship Me in the end tho’ 
not in the right way (ix 23), The Brh. Up. (1IL.8.9) says : O 
Gargi, it is by the impulsion of this Akgara that men praise 
those who give alms that the gods praise the sacrificer and 
Pitrs follow the oblations”, Inthe Moksadharma also, the 
reply to the question: “Whence does he enjoy svarga which 
.lasts long or the bliss of the Supreme “goal” makes this clear 
that it is by His impulsion that it is so. The Lord has not given 
a separate answer to Arjuna’s question of “How” He operates 
as Adhiyajfia, because He considers that when He declares 
Himself to be the Adhiyajüa inthe body ofall, in the sense 
explained above) Arjuna will naturally understand the how of 
it having heard from the Lord’s own lips earlier “Knowing .Me 
to be the enjoyer of all sacrifices and the Lord of all the 
worlds? (V.29.) 


‘Tho’ the Lord is Himself the Adhiyajfia, the previous 
reference‘ (VII.30) to knowing Him along with the Adhiyajüa 
- is to be understood to have been made with reference to the 
Lord's Antaryami form abiding in and controlling the bodies 
of all beings. The term “here” (atra) is intended to exclude 
the Lord’s own body which being identical with His essence, js 
not controlled by another power from outside it as.iv the case 
of the physical bodies of men. 


It should not be supposed that "Brahman? referred to in 
this context is something other than the Lord - either Prakrti 
or the Vedas, the prefix ‘paramam’ in VIII.5 being intended to 
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make clear their intrinsic preeminence over Mahat-tattva and 
others of the Smrti, rather than to differentiate the Supreme 
Aksara from. them. But even tho’ there is no such express 
affirmation by the Lord as “I am Brahman” as we have in“ I am 


the Adhiyajüa", it can easily be gathered (rom the concluding 


reference to the Lord Himself as the Being to be known, 
in VII. 30, following the immediately preceding pronoun- 
cement “They know that Brahman” (VIT. 29). And it is 
with the same Brahman that the discourse in Adhyaya 
VIII and the opening inquiry are concerned. As for the 
special pronouncement “I am the Adhiyajfia” in VIII. 4, 
it is to obviate the distinction which appears to be conveyed 
between the Adhiyajfia and the Lord in the manner of the 
wording: Those who know Me together with the Adhiyajiia 
Des » (VII. 30). 


All this has been set forth in the Gitakalpa: "The Forms 
of the Lord abiding in the bodies are known as Adhiyajfias. 
*Karina' is the creative activity of the Lord which is but an 
expression of His will? Adhibhüta is the inanimate accessories 
falling outside the body, senses etc. Adhyátma is the Jiva. 
Adbidaiva is Hiranyagarbha or Samkarsana—the Lord of all of 


5. पूर्वाध्याये ति sep तद्विदु: इत्युक्या कथेमूत अह्ेत्याकांक्षायां, 
साधिभूताधिदेवं साधियश ब्रह्म इति वक्तव्ये 'माम्‌' इति ब्रह्मणः 


परामर्श " 


6. न तु परिणामरूपम्‌ | (J) 
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the other gods"..7 Also "These terms like adhyárma, adhiya- 
jfia and others have other meanings also according to the 


connotative power of the words as established by Pramanas, 


consistent with the intention of the author (of the Gita).” 


The Skanda Purána says : Adhyatma is (I) what comes 
within the sphere of the soul's attachment but not falling 
beyond the body and antahkarana, such as the bhütas and 
their products which are not so intimately or impenetrably 
bound up with the personal affections of the self as the former” 
or(2) what forms the theme of works devoted to the self. 
What falls within the sphere of the deities is Adhidaivam. 
The theme of works dealing with the Mahàbhütas is ‘Maha- 
bhütam' as well as their effects and causes, such as antah- 
karana by reason of nearness between the causes and their 
effects and their relation of identity (tadátmya). 


It is also said inthe Mahdkairma ; “Adhydtma” is what 
extends down to the body, senses and antakkarana and is 
useful to the self as such. Adhibhütam are the bhütas (ele- 
ments) and others useful to the self inclusive of Maya (Prakrti), 
* Adhidaivatam? is what supports the deities of the senses—viz. 
Samkargana or Brahma.“ 


7. J. tells us that the two sets of citations from Gitakalpa 
are separated by an “iti” in the Bhasya to indicate that the 
first seven lines are separated from the next citation by a 
short gap of intervening lines (not quoted). This is a 
significant proof of the bona fides of the sources quoted 
by M, 
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VIN, 5. *Madbhàvam' means having a nature akin to 
Mine (madvadbhdvah). of possessing inexhaustible bliss ùn- 
touched by pain, which becomes fully manifested only in 
release, It cannot be construed as becoming identical with 
the Lord for as the Moksadharma says the Muktas are depen- 
dent.on and rest in Him: "The Lord of all (Ksetrajíia) is 
established as the goal of Muktas?. (XII. 342 42). 


VM. 6-7. The expression “ante” (at the last moment of 
life) qualifies the participle form 'smaran' (remembering) and 
not the act of giving up the body. This is done to dispel the 
presumption likely to be entertained by one uninitiated into 
Adhyàtma$ástra (mandamati) that there is no harm even if 
there is no remembrance of God at the moment of dying. But 
the initiated (sumati) will not entertain such a presumption. 
For he will understand that the way in which the participle 
Smaran’ is put in (appositional and) modal relation with the verb 
*tyajati! (as prescribed by the rule of grammar : Latah 
$atréánacau ((Pàn TII. 2. 124) presupposes complete simultaneity 
between the two acts. Tho' the uninitiated too knows the 
principle of interpretation involved here, he is personally so 
much, attached. to his body that he feels tbe loss of his body 


as the loss of his own self and suffers acute pain just before 
the moment of death which robs him of the samskáras attuned 


to God.9 He is thus prone to miss the point that the moment 


of death should synchronize with remembering God in order 


8. अज्ञानित एव मरणकाले दुःख भबति | तदपि मरणक्षणात्‌ पूर्वमेव (7) 
यदि तस्कालेऽपि मोहः तदा तत्क्षणे प्राप्यसरणाभावेन KaRa 
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: to attain union with Him. That the Jňāni is not ‘oppressed 
by any misplaced sorrow at the time of death is stated in the 
Skünda: The wise one is not mentally confused at the time 
of quitting the body”. The Brh. Up. (VI. 4.2) says: Then 
the point of she heart of the Jiva is lighted up by the light of 
the Supreme Lord. Then the Supreme Being goes out of the 
body with the Jiva thus lighted up". 


The words “by constantly fixing the mind on that Form” 
are meant io indicate that such constant remembrance of the 
Lord is the sole means of attaining His remembrance at the 
moment of death. “Bhava” means the subconscious mind. 
Being wholly permeated by such thought means being complete- 
ly exposed to such mental {mpression (samskdra), The lexicon 
too says ‘bhavana’ has the sense of being deeply suffused by 
»samskáras'. 

Abhyasa-Yoga is constant practice itself conceived as the 
means. “Divya Purusa' in the text denotes the Supreme Lord 
endowed with such attributes as sport, creative activity, preser- 
vation, dissolution, etc. of the Universe. Such is the root 
meaning of A/ div. Purusa is the Lord who indwells in the bodi- 
es of all beings and is hence all-pervading. The Brh. Up. (II. 
5.18) says : “That Puruga who is in all the bodies and in the 
hearts of all, there is nothing which is not pervaded by Him 
from within and nothing that is not covered by Him from 
Without”, 

VIII.9. Describes the Lord to be meditated upon. 
‘Kavi’ means the omniscient as stated in the Sruti. He who is 
all-knowing (Mund.Up. 111.2.7) “You are Kavi - the all-know- 
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ing” (Brahma Purana) "Dhàtà" signifies the supporter and 
nourisher of all from the root af (du) dhāñ to support and nou- 
rish. The(RV.X.82.2) Sruti also says the same thing. “He is 
the supporter and the creator, He is of the essence of highest 
knowledge? (Sandrk). This is clear fr: m the following 
passages of the Moksadharma Parva (Mbh.X11.342.36-40) 
beginning with the words - "The four-faced Brahma, Siva” 
ending with “all these, attain their respective goals with their 
fruits of happiness conferred by him”. ‘Tamasah parastat’ 
means transcending Mila Prakrti. The Pippalada Sakha (of 
Sámaveda) reads : “He is said to be beyond Tamas; for, Tamas 
is the Avyakta or Mülaprakrti and He pervades far beyond it" 
There is also the other Sruti - “Death (mrtyu) is indeed Tamas. 
The Supreme light of Brahman is the immortal". 


VIII. 10 The words ‘Prayanakale’ etc., are spoken with 
special reference to Jfidnins who bave established control over 
their vital airs (vayujaya) thro’ Yogic technique,? and tells them 
what they should do at the time of their final departure from 
life.19 True, all those who have completed thier Sadhanas of 
Sravana, Manana, Jfiana, Bhakti and Vairagya even without 
conquest of the vital airs do attain Mukti. But what disting- 
wishes those who have established control over the vital airs and 
are experts fn it is that even if there is some slight want in the 


completion of their sádhanas of Sravana, manana and other 


9. Read :साधका द्विविधाः, वायुजयादिप्रधानाः, मक्त्यादिप्रधानाश्च । (7) 
10. Part of verses 9-10 thus applies to Vayujayapradhanas and 


the rest to both. An example of such part àplication of 
a text is cited by J. 


( प्रातरुत्थाय सन्ध्यामुपासीत, न भृश a) 
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means of Jüàna, they attain a slightly diminished goal of 
Mukti, thus reaching the end of their Sadhanas even a little 
earlier than the other class of Jnànins (who are ‘Bhaktyadipra- 
dhana’). This has been stated in the Bhdgavata (111.5.45): “O Lord, 
those who have increased their attachment to You by drinking 
deep at the nectarine fountain of your glorious deeds, and have 
thereby acquired purity of mind, have your direct vision (vata 
bodham)!! in progressive reward of their non-attachment to all 
but You and attain Sayujya or other forms of Mukti in full 
(afjasa). Other intrepid ones too conquering the powerful 
Prakrti, with some measure of Dhyana and more of Yogic con- 
quest of vital airs, enter You only, but not so completely 
(aijasd) as the others. Their means of approach is tiring. 


Devotional approach to You is not so”, 


The Moksadharma (Mbh. X1I.333, 44) also says “The fruit 
of Mukti is fuller to those Muktas who are completely permea- 
ted by the thought of God and are rooted in Ekántabhakti!? to 
Him, for they enter into the radiance of Nàráyana.i? The 
Vydsayoga also says : “Those who have completed their 


Sàdhanas of Vairagya (Sravana, manana) jfàna and Bhakti, 
in full, attain Mukti asa rule, Still Yogins who have establi- 


shed control over their vital airs and brought their minds under 


control attain the Supreme Brahman!4 somewhat carlier’. 


11. यथा amà बोधम्‌ (7) यथाबोधमपरोक्षज्ञानर । (5811910859) 
12. As delincated in the Bhásya on Gita (77.52) 
13. तेजो नारायणाख्यस्‌ । (उ) 


14, *Dhruvam' jin the text is interpreted as Brahman, 
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VILI. This verse expatiates on the nature of the same 
Brahman? (as referred to earlier in 9-10). It is called “padam” 
as it is attained (Padyate) by those desirous of Moksa. This 
use of ‘padam’ can be seen in the Sruti. “That Supreme abode 
of Visnu? (RV.i.22.20). The Ndradiya also says : You are 
lauded as tHe goal to be attained (padam) by the sages 

VITT.12-13, (As the functioning of the other senses is 
entirely dependent on the mind, there seems to be no point in 
the text of the Gita insisting, in addition to restraining the 
mind, on “the closing of all the gates" The Bhasyakara 
therefore, explains the reason for it). 


Ifthe Jüánin's soul makes its exit from the body thro, 
any other passage than the Susumnanadi, it will have to reach 
a place other than Mokya. It is, therefore, necessary to insist 
on the closing of all the other gateways called nadis!® thereby 
making it possible for the exit of.life from the Brahmarandhra 
thro’ the Brahmanadi alone.!7 This is stated in the Vpasapoga’ 
“The soul going out of the body thro’ the eye attains the world 
of the Sun, by going out thro’ the ears, the quarters”. 
The same thing is said in Moksadharma too. 


15. and not on Omkára as a pratika for meditation as saguna- 


upásanà leading to kramamukti, as explained by Sathkara. 
16, Read: 


शर्त चेका हृदयस्य नाड्यः तासां मूर्धानमभिनिःसंतेका । 


तयोध्वैमायन्नमृतः्बमेति विश्वगन्या उत्कमणे भवन्ति ॥ 


{ Katha. Up. If. 6.16) 
17. Hence the prescription : 


मूध्न्याधायात्मन; प्राणम्‌ | 
(Gità VIII. 12). Read 
आत्मनः प्राणं प्राणवायु मूर्ध्नि सुषुम्नामार्गेण ब्रह्मरन्ध्रे आधाय । 
(Ràgh. Viii) 
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In the statement “restraining the mind in Hrd (Gira VIII, 
12 b) the expression *Hrdi' does not mean “in the heart" (ag 
understood by Samkara). ‘Hird’ bere should be taken in the 
sense of the Supreme Being (Nàráyana!?) We read in the 
Pádma "The world is taken away (withdrawn) by You (in 
Pralaya). So You are called “Hrd”. 


The other interpretation is unsustainable. For, when 
Prana is taken up to the Brahmarandhra (by Yogic effort as in 
Samkara’s interpretation) it is not possible for the mind to 
be still interlocked inthe heart (as stated in Mano hrdi nirudhya 
ca in the text of the Gitá)!?. The correct position in Yogic 
climax according to Vyāsāyoga is “Where Prana is (finally) 
rooted there the mind is ; there the Jiva and there the Lord”. 

"^Yogadhárana??" jn VIII. 12 does not mean practising 
intermittent meditation. It only means “set upon the comple- 
tion of his technique of control of vital airs?!” (For it is 


18. The grammatical derivation of *Hrd' in the sense of God is 
(esp हरणे हरतेः किपू । 'हस्वस्य पिति कृति तुकू (Pan ४1.1.71) 
इति हृत्‌) (One who takes away) - (Rágh. Gita Vivrti) 
19. नहि afta प्राणे fart, हृदि मनसः स्थितिः संभवति । आदौँ हृदि 
निरुद्धय' इत्यध्याहारो दोषः । 


Bhaskar4’s interpretatiou of Ardi as hrdayakamalanilaye 
paramesvare also does not solve the difficulty. 


20. धारणा means अखण्डस्मृतिः | 


21. योगधारणामास्थितः अखण्डस्मृतिरूपयोगधारण एवाभियुक्तः (Vivrt) 
आखितो योगधारणाम्‌ 


is with particular reference to the special class of Sadhakas 
introduced in the Bhigya on VIII. 10 as ‘Vapujayadipra- 
dhanalv , - 
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necessary for the Aparoksajfiani to be in constant and uninter- 
rupted concentration on God (akhandasmrti)®* at the time of 
his exit from the body. 


VIIH.14. ‘Nityayukta’ stands for one who goes on with 
ihe means of Yoga as well as for one who has successfully com- 
pleted his sádhanas. 


VIII.15. Praises the attainment of the Lord. The bigh- 
est Siddhi is the attainment ofthe Lord Himself. Riddance 
of births and deaths is the result of attaining Him. 


VIII.16. There is no return (to samsára) from the abode 
ofthe Caturmukha-Brahma on Mount Mahameru (and elst- 
where and the worlds beyond them such as Svetadvipa and 
Anantásana) as well as from Janaloka and others beyond. 
This has been made clear in Narayana Gopálakalpa: Begin- 
ning with the abode of Brahma on Mt. Meru and with Jana- 
loka (and others beyond) there is no rebirth on earth.23 But 


22. मरणवेलायामखण्डस्मृतिर्वक्तव्या । (3) 


23. Itis not, therefore, correct to understand the adverb d in 
the sense of inclusive of Brahmaloka, as has been done by 


Sarkara (आ ब्रह्मभुवनात्‌’ सह AMAA, लोकाः, सर्वे 
पुनरावर्तिनः पुनरावर्तनस्वभाया: | 


Ràmàánuja too understands Punardvartinah in the sense of 
being subject to dissolution (vindsirah). But looking to 
the express reference to punerjanma as such in verses 15 
and 16, it seems clear the Gitacarya is having in mind the 
possibility of return to rebirth of persons attaining those 
worlds and not the liability of those worlds to physical 
dissolution some time. Madhva’s Interpretation with 
special réference to the question of return to rebirth is thus 
more to the point, 
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this riddance of rebirth is due wholly to attaining the Lord 
who is present in those worlds and not to the inberent merit of 
those worids or residence there.?4 


VIII.17.19, In verses 17-19 the Lord reinforces the 
point already made by Him that the Jnàni overcomes re- 
birth by attaining Him. This is done by highlighting His own 
transcendent Majesty as the One uncaused cause of all, as the 
Avyakta and the one supremely independent Principle above all 
change and modification amidst the periodical cycles of origi- 
nation and dissolution of entire cosmic systems in the history 
of Time. l 


The term ‘sahasra’ in verse 17 means conutless (aneka) and 
not exactly a thousand. ‘Brahma’ here similarly does not 
stand for the Four-faced Brahma (as understood by all other 
commentators) whose duration of life- and office is limited to 
a thousand Devayugas of days and an equal period of nights. 
The creation and destruction of the worlds referred to here in 
ver 18-19 pertain to primordial creation (@disrsti) and univer- 
sal dissolution of cosmic life which takes place at the end of 
the entire life span. of Caturmukha Brahma which extends to two 
Parardhas which is but a fleeting second in the timeless exist- 
. ence of the Avyakta-Brahman. The Sruti says that is Its night 
when there is a lull in cosmic life (nirrrapára-avastha). 


The reference in verse 18 to the evolution and involution 
of all comic tattvas, crystallization of gunatraya etc., leaves no 
doubt that it is the promórdial creation and universal dissolu- 
tion of the cosmos that: is being described here and not the 


P" ERS BS FS HE डाक 


24. This makes the explanation of the first half of 16 as above 
fully consistent with the purport of the second half. 
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intermediary creation and dissolution (avantara-srsti and 
Pralaya) which take place at the beginning and end of each. 
Kalpa or day of the fourfaced Brahma. 


The Mahdkaurma also says: “A night of Maha-Visnu 
extends to many Yugas as does His day. During His night all 
cosmos is merged in Him and is reborn when it dawns. The 
concluding words also of verse 20 saying that the Lord is tbe 
only one that remains when all the elements (and other Tattvas) 
have perished in Pralaya25 make it clear that what have been 
described in verses 18-19 are the primordial creation. and 


universal dissolution of which the Supreme B. is the author. 


VIH.20 The Supreme Lord or Avyakta isthus different 
from the evolving and involuting principles and beings. It 
is independent and beginningless and remains when all the 
entities and principles have ceascd to live. 


VIII.21. That Avyakta is the Impcrishable Lord 
Himself who is the final goal of all.26 The concluding 
statemert “that is'my shining nature by communing with 


25. The universal “all” in *a// vyaktis? in verses 18 and 20 does 
not support the position that the Srsti and Pralaya descri- 
bed in verses 17-19 are the intermediary ones taking place 
in the daily life of Caturmukha Brahma, It deserves to 
be noted that in such Avantarapralaya there is no destruc- 
tion or dissolution of Mahat and other Tattvas or of the 
five ciements (bhütas). Read also 

सत्यलोकादे: प्रतिकल्पं प्रलयाभावात्‌ | 
(De$ika on RGB.VIII.19). 

26. Ràmànuja explains verses 20-21 as referring to the inadi- 

vidual self (àtman) by the term Avyakta. 
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which one transcends rebirth" refers back to the earlier 
statement in 21 cd, thus conclusively establishing the position 
that the Avyakta of verses 18 and 20 is the Lord Himself and 
no other.27 The Garuda also describes Visnu as the Supreme 
“Avyakta”. ‘Dhama’ in Tad dhama paramam mama’ (ver.21) 
signifies (My) nature or essence. The lexicon says.the words 
*tejab' svarüpam and 'grham' are cited by the learned as 
§ynonymous”.. 

VIIT.22. Focusses attention on Bhaktias the highest 
among the-sádhanas (reiterrating what has been said of Bhakti 
along with other sadhanas, earlier, in verses 7 and 10) 

VIII.23-26. . These verses inform us about the presiding 
divinities (abhimanidevatas) of the respective divisions of time 
and other divinities, conducted by whom on their outward 
journey after death, souls of sadhakas either return io rebirth 
or go forward without returning to rebirth here (as taught in 
he Srutis and Puranas). 25 

The term ‘kala’ in Ver.23 by arialogicaT extension of mean- 
ing inclüdes their divinities also as the gods like Agni and 
Jyotjs and of Dhüma 


VII. 24-26, The term "jyotih? stands for the god. Arcih, 
for the Chan. Up. V. 10. 1, says “They. reach the. god -Arcih 
So too the Niradiya: “The जीव in his ascent first reaches 
Agni and then: Arcis and then the presiding deities of day 


27. Such as the sleeping state of Caturmukha or the body of 
Caturmukha evolved out of Mülaprakrti as.S. and R. have 
explained the term Avyakta 

28. There are different sets of Abhimánidevatás for the paths 
of Arcih and Dhüma. The Dhūmamārga is the path taken 
by the Sakamakarmins in returning to rebirth. 
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time and others"??, Agni and the others are the presiding 

divinities and they have to be accepted. Otherswise, how can 
the statement of the Sruti “From the day time he goes to bright 
fortnight(Chan. Up, IV. 15.5) hold water (as there is no fort- 
night other than days and nights). Moreover, there is also the 
corroborative evidence of the Brahma Purauain this respect. 
“The Jáàni goes up to Brahman being saluted by the divinities 
of day-time, the bright half, etc. Tho’ the Ayanas as such are 
not other than six months, their presiding divinities are 
different. Hence the separate mention of “from months to the 
Ayana” in the Srutis and Gita and so forth is meaningful. This 
has been explained in the Garuda: “He (the Jfiani) goes up salu- 
ted by the presiding divinity of the bright half surrounded by 
the divinities of the six months”8°. From Arcis the Jfiáni goes 
to the divinity of day time who is in the company of Abhijit?! 
and thence to the divinity of bright half who is in company with 
the divinity ofthe full-moon-day and thence to the divinity of 
Uttarayana who is in company with tho deity of Visu. This 
bas been set forth in Brahmavivarta : “The Jñāni goes to the 
Lord saluted on his way (in the Arciradimarga) by the presiding 
divinity of the noon accompanied by the divinity of day time by 
the divinity of bright half accompanied by the deity of full- 
moon and by the divinity of the Uttarayana attended by the 
divinity of the vernal equinox (Mesa)-visu. i 


29. See Chan. Up. (V.10.1-) 
30. It would thus be stale to.construe predications like 
षण्मासा उत्तरायणस्‌ 
as purely appositional and explanatory. 


31, presiding divinity of noon, 
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VIII.27. It should not be supposed that the Sadhaka gets 
over his forgetting God by merely knowing about the exist- 
encc of the two paths. What is expected of him is that he 
should also practise the disciplines connected with them. For 
to be a “Yogi” is to successfully carry out the means laid down. 
This has been said in the Skanda: Knowing the two paths 
along with their connected means and carrying them out one 
will never be forgetful of God. For such a one the consummation 
is the attainment of the Lord Himself. 


"ADHYAYA IX - RAJAGUHYA YOGA 


This Adhyàya expounds elaborately Divine -Majesty as it 
has been outlined in Adhyaya VJI and further explaind in 
Adhbyàya VIIE: -- get m 

IX, 2-3. Rajavidya is.the Principai 1016. . ‘Pratyaksa- 
vagamam' (Jfianam) is to be dissoived as that (knowledge) by 
which the Lord (or Brahman) who is designated as Pratyaksa, 
comes to be attained. The Lord is catled Pratyaksa as He is 
severally present in the sense organs (aksa) of each aad every 
self to reguiate their working. So we find stated in the Sruti- 
“who being present in the presiding divinity of vital breath is 
different from the deity of Prana, whom the deity of Prana 
knows not, whose body the deity of Prana in, who contro!s 
and directs (the diety of) Prana from within, He is your inner 
Ruler - the Indwelling, immortal Lord’. Who being present 
(likewise) in (the divinity of speech, who being present in the 
divinity of the eye ..... ...... (Brh Up. V. 7. 6) and also in 
‘That Purusa who is preceived in the eye’ (Brh. Up. III. 7. 18) 
That Purusa, measuring the size of the thumb, is present in 
thumb! ( i ) The Moksadharma says of the 
Lord ‘You are she energising force behind) the mind (and its 
deity) the moon, the eye and (its deity) the Sun (XI1.346.4). 
The Babhravya Sakhd of Sàmaveda reads ‘The Lord has the 


epithet ‘Pratyaksa’ for He is preseat severally in everybody’s 


1. The is to illustrate the Load’s controliing presence in the 
Karmendriyas also besides the Jiianendriyas. 
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sense organs, Whosoever knowing the Lord as ‘Pratyaksa’ in 
this sense becomes endowed with "excellent senses". 


The Lord is “Dharma as He supports the worlds. The 
knowledge of which He is the subject matter is referred to as 
*Dharm-ya' here. The use of the expression ‘Dharma’ in the 
sense of that which supports another? may be seen in the use 
ofthe phrase "Prthividharmamürdhani" to mean on the top 
(murdhani) of a mountain ( prithividharma Y in the Moksa- 
dharma Parva. That the Lord bears and supports all the 
world is proclaimed by one of His epithets *Bharabhrt (bearer 
of the burden) in the famous text *He is called the bearer of the 
burden (of tne worlds)’ - and “Yogi” (Vistusahasranama). The 
Taiti. Aranyaka (11. 14 1) says of the Lord ‘Being the real 
bearer and upholder of all the worlds, He is said to be borne 
by them tho’ not for His stability’ while actually He bears 
them all’4 (The use of the term ‘Dharma’ in this sense of the 
Supreme Being can be seen in the following Sruti text ‘Dharma 
alone was in the beginning of all this. There was then no earth 
no air, or ether, no four-faced Brahma, Rudra or the Rsis. 
He cogitated’®, 


2. शन धारण इत्यत औणादिको मन्प्रत्ययः | (Virrti) 


3. ने स्वकीयखितो | (I) 


4. The TD brings out the point that the adhara-adheya bhava 
between the Lord and the world implied by the two state- 
ments Bhriyamano bibharti does not stand on the same 
footing. This corollary in a way anticipates what is going 
to be emphasised by the Lord Himself in verse 4. 

5. This predication is to make it clear that ‘Dharma’ here 

does not convey its usual sense of merit (punya) duty ete. 
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IX. 4. The mediate knowledge of the Lord has been 
referred to by the term ‘Pratyaksavagamam’ as leading to His 
direct perception. This verse elucidates the nature of such 
knowledge. 


If the Lord is all-parvasive, why is He not perceived every- 
where ? Because His form is unmanifest. 


TX. 5. (How is it that after having stated that all beings 
are in Me, it is said in the same breath ‘they are noi’ in contra- 
diction? The answer is) : Tho’ al! beings are in Me, they are 
not in Me in the same way in which things remain on earth in 
close physical touch with it or transmitting to it the impact of 
some of their own properties such as heat or cold?. This is 
stated in the Moksadharma (XII. 347. 21) : "The Lord cannot 
be perceived by the eyes nor felt by touch” He is called 
*"Samjfiàsamjüi" in the Moksudharma (XII. 346.4) meaning 
that His true knowledge can be attained only thro' Sabdapra- 
mana. “Mama dim bhutabhávanah" means My body itself is 
the creator of beings and their supporting self. This is 
also stated in Moksadharma "O Lord of Supreme excellences, 
whose majesty is itself His body” (XII. 346. 4). 


1X. 6. The how of their abiding in the Lord and yet 
not abiding is brought out by an illustration The air always 
abides in space. But it does so without transmitting its own 
special properties of touch and the like to space.” 


6 स्पर्शनेन्द्रियेण तां ज्ञात्वान्योन्यधर्मसंक्रान्तिमासाद्य च (न) 
इत्यर्थः | (२) 
7 न झाकाशस्थितो ag: स्पर्शाद्याभोति | CD तद्वर्मोपलक्षणम्‌ (7 
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Ix.7 By way of giving details of the knowledge of the 
Lord's greatness, promised in IX.1, this verse refers to His 
being the author of the dissolution of the world of matter and 
souls. 


IX.8. The Lord's making use of Prakrti for this pur. 
pose is only by way of sport — just asa person strong enough 
to walk by himself (without support) sometimes carries a stick, 
while walking. 


That God has all powers in Himself is proclaimed in the 
Moksadharma *O Narada, You should not think because I am 
endowed with all the powers and properties of all beings, 7 too 
am dependent for them on someone else, like them. You 
should know Me to be the Lord possessed of all the powers 
and protencies of all other beings, in My own right". 
(Moksodharma XU 347.44-45). There is also a similar autho- 
rity saying “One attains the Supreme Brahman after knowing the 
seven subtle principles (viz. the five elements. Mahat and 
Ahamkára rattavas the causal activities of Müla-Prakrti with 
reference to its effects? and the Lord as possessed of the six 


atttibutesi", 


The Revedakhila also says: “The endless forms of the 
Lord's powers are nowhere impeded by other forces. Stil He 
makes use of Prakrti in creating'and dissolving the worlds”. The 


8 Ch स्पशनेन्द्रियेण तां ज्ञात्वा अन्योन्यधर्म संक्रान्तिमासाद्य च (0) 


9 'प्रधानविनियोगस्थ:' मूलग्रकृतेः कार्येषु थो विनियोगः व्यापारः 
तत्स्थः तञ्ज्ञानी । (J) 


10. Of omnfscience, eternal fulfilment, beginningless wisdom, 
absolute independence, undiminishing and endless powers (J). 
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Bhügavata (VI.4.48) also tells us that the Lord's attributes are 
countless; each with countless shades and that His forms are also 
countless”, The Atharvana Sruti runs as follows: ‘Why is the Lord 
known as Supreme Brah-man” ? Because He is prolific (from 
Lv Brh-to expand oneself) and make others do so". The 
Svet.Up. (VI.8) says: “The Lord's powers are supermundane 
and varied”, 

There are other Srutis of the same import : Who can pro- 
claim all the glories of Visnu or count the particles of dust on 
earth?” (RV.I.154.1) “O Visnu, None born in the past or yet to 
be can comprehend the limits of your greatness (RV.VII.99.2). 


(The phrase “avasam Prakrter vasát" should not be taken 
to signify that as the Lord's creative role is apparently depen- 
dent on Prakrti, itis the outcome ofignorance and that in 
reality the Lord is inactive ( niskriya ). The Gautamakhila 
explains the correct position as follows "You are the creator 
of the world and in doing all other things, You Visnu, the 
infinite Being, are competent by your own will to create, 
protect and dissolve the world which is powerless because of 
its dependence on Prakrti”, 


IX. 9. “As if indifferent"—i. e. not really indifferent. 
The sense of "as if? is explained by the Lord Himself as 
‘remaining unattached’ (asaktam). So the Chin. up. (III. 14.4) 
says: His speech is ever benedictory. He has no attach- 
ment”, Jt should not, therefore, be supposed that the Lord 
is really indifferent ; for then, the very existence and function- 
ing of Prakrti and other entities would be in peril,—as stated 
in the Bhadgavata (II. 13.12) “Prakrti, intrinsic merit of beings, 
kala, intrinsic natures of things, and the Jivas—all these 
exist and function at His pleasure and will cease to do so in 
its absence". The idea of IX. 9. cd. is—^How can be Lord 
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whose actions are all of them frce from personal attachment 
be affected by their consequences". The Brh. Up. (1V. 3. 23) 
says: “The Lord neither grows more by doing things nor 
less by not doing anything". How can actions (karma) bind 
Him who controls them all ? 


IX. 10. In verse 8 the Lord had stated that He works 
with the aid of Prakrti. Yn verse 9 we have been told that He 
Temains 'as one indifferent', Putting these two statements 
together and reading between them, it would appear that the 
truth of the matter is that it is Prakrti herself that creates and 
sustains and that the Lord is deemed to be the creator and 
sustainer more or less by courtesy of His association with her. 
The Lord removes such a (possible) misconception by using 
the two significant words “By Me the overseeing Master” 
(adhyaksena) Prakrti is made to produce the moving and the 
unmoving”. They make it clear that He is the direct perceiver 
of Prakrti's productivity as well as the energising agency 
behind her productivity. (Ifthe Lord were merely the passive 
witness of Prakrti’s productivity and not the energising agent 
also of her productivity, ihe use of tke instrumental form 
‘maya adhyaksena' expressing the sense of agency (kartrtva) of 
the Lord would be out of place. The wording in that case should 
have been *aham adhyaksah’), The Sruti also teaches that 
Mila Prakrti which provides the stuff of which the world is 
made, brings forth the world of Jivas, according to their 
karmas, being actuated towards such productivity by the Lord 
(Taitt. Aranyaka X. 1. 1) 


IX. 11. (If you are the sole Lord of the Universe’ who 
creates, sustains and dissolves it, how is it that many in the 
world fail to recognize you as such and seem to be none the 
worse for it ~ which means you are not al] that You claim to 
be. This point is answered here). 
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Those deluded by ignorance of My true nature neglect Me. 
The words “they neglect Me who has assumed a human body” 
should be understood in the sense of “a form which appears to 
deluded eyes as human”. As the Moksadharma (357.11-13) 
says: 0 Lord of men, all that is embodied in this world is 
constituted of the five elements created by the Lord’s intellect 
(will). But the Lord is not physically embodied as He is the 
Master of Prakrti, the creator ofthe universe, the primeval 
Narayana whose transempirical Form is always in manifesta- 
tion (virat). He is the bestower of moksa: bereft of the 
Prakrtic propertics of sattva, rajas and tamas and is possessed 
ofthe sovereign attributes of independence, omniscience etc. 
The Goddess Sri, the presiding divinity of Avyakta (Mila 
Prakrti) into which all the created world merges, is always at 
His service!! and disposal" (in providing the stuff of creation). 


The above statements about the true nature of Lord's form 
have been made in the Moksadharma in the context of the Haya- 
grīva Ávatára. So the Avatar Form cannot be supposed to be 
constituted of a differents essence from the Primeval Form. By 
parity of reason, the Form of the Lord as Krsna should 
also be understood to be divinely constituted, Moreover in the 
same context of the Hayagriva Avatàra, we have reference to 
the emanation of Avátàra-Forms of diverse kinds prior to the 
creation of the human racet? in the following words, “Delibera- 
ting like that, the Lord Madhusüdana divided Himself into many 
forms for future manifestation, such as Varáha, Nrsimha, 
Vàmana and Mdnusa (i.e. Krsna)” (Moksadharma 359.36-37). 


11 श्रृणुष्व | 
12. In the circumstances the Krsna-Form cannot be regarded 
as "human" in the aceepted sense of the term. (See J.'s c.) 
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These Avatar forms are all of them of divine essence. It is 
sheer delusion to regard them as ofhuman, animal or other 
mundane species. 


The adjectival compound ‘bhittamahesvaram’ qualifying 
‘param bhavam’ (supreme truth of my nature) is to be explained 
as the ever-existing (bhiitam) Supreme Lord of all (mahadisvaram). 


This interpretation of ‘bhutamahesvaram’ has the sanction 
of the Sruti in the Babhravyasakha which describes the Lord as 
“the Being without beginning or end, infinite in all Forms, 
Lord of the great ones and one whose offspring are Devas", 
The Arh.Up. (II.4.10) too describes Him as the ‘great Being’ 
(mahadbhüta) existing thro' endless time and space, whose 
breath are the Vedas”. The Moksadharma (X11.346.4) hails the 
Lord by the epithets “Brahma,  Purohita, Kayika, 
Maharajika” — epithets pertaining to different cadres of gods, 
signifying that these gods are all dependent on the Lord who 
bears all their names, primarily. This gives support to the 
description of the Lord as ‘isam varandm’ in the text cited from 


the Babhravyasakha, above. !? 


13. Tho’ the word bhdva is masculine in gender, it has been 
explained by M. in Gita VII. 24 as *yatharthyam! (the true 
nature of). As bhava has been understood in the same 
sense in the present context also both bhàvam and the 
adjective qualifying it (viz, bAutamahesvaram) have been 
taken to be in the neuter gender agreeing with ‘ya@thar- 
thyam’ (the substantive denote by “bhava”. §. too has 
explained bAàva in VII. 24 as "srarüpam"? (neuter). But 
under IX. 11 5, and R. have construed *bhütamaheávaram' 
as mas, accus. singular qualifying ‘mdm’ and have con- 
nected param bhávam with ‘mama’. | 
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IX.12. This verse tells us about the fate of those who in 
their delusion look upon Lord Krgna in his Avatar, as a human 
being. 


Their aspirations go in vain. Nothing that those who 
neglect or hate the Lord aspire to is attained by them. (Leav- 
ing aside their few temporary worldly gains) their sacrifices 
prove futile. They have no true understanding of the saving 
iruth. Whatever knowledge, karma or other sádhanas they 
may acquire thro’ such means as devotion to Brahma, Rudra 
or other gods will not confer any ultimate good on them. in 
the other worlds. 


(Far from reaping good, there is misery in store for such 
persons). The Lord Himself is going to say later ^I shall throw 
these cruel haters (of God) into Asuric wombs” Gita. XVI. 19). 
The Mokgadharma (XII. 356. 6.7) also declares: “Whoever 
hates the Lord Visnu of changeless essence, by deed, thought 
or speech, his manes sink into hell for years without end. 
Whoever hates the pre-eminent among the gods, the divine 
Narayana, how can he escape being hateful to everyone from 
the highest to the lowest born in society'14? The Sandilya 
Sakha@ of Sàmaveda says: “There is no one equal to him who 
has acquired knowledge of and devotion to the Supreme 
Narayana, the sire of the fourfaced Brahma, Not even the 
slayer of countless embryos will be equal, in sin, to the worst 
of men who harbours hatred towards God? 


Some statements in the Biadgavata, apparently against this 
position, such as ‘And kings like Sisupala......haye reached 
His abode thro’ enmity’ (VII. 1. 32) “Kings like . Sigupala, 


14 V. k gå नाम 7 आत्मा लोकल | 
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Paundraka-Vàsudeva and Salva, with thoughts fixed always 
on Him out of enmity and being powerfully drawn towards 
Him by His movements, exploits and looks, while awake or 
in their sleep, have gained a sameress of state with Him. 
Much more so will it be possible for those who are attracted 
to Him with sincere love” (XI. 5. 48) are intended to maka 
known God's ‘unbounded love for His devotees and/or to extol 
the power of constantly thinking of Him. They show that the 
Lord confers on His devotees only the fruit of devotion to Him, 
even if His devotees have turned hostile to Him under the 
influence of some curse. 

Indeed, it is well known that Sisupala and others were 
formerly His ardent devotees and became inimicalto Him on 


account of a curse. This is known from the question put by 
Yudhisthira (Bhdg. VII. 1. 15-16) and Narada’s recital of how 


Sigupala and Dantavakra were the gatekeepers of the Lord 
‘ ‘jn Vaikuntha and how they came to be cursed’ by the Sanas 
(VH: 1. 35445). 

“Otherwise, why should all. that recital have been made 
irrelevantly (instead of ‘answering Yudhisthira’s question by 
simply replying that there is nothing strange or wonderful about 
Sigupala reaching the Lord's abode in as much as anttipathy to 
the Lord is also one of the means of attaining Moksa) 1. 

As for Narada’s other observations apparently.making out 
that the Lord remains unaffected by His praise or disparage- 
ment (VII.1.22-24) their purport is to make clear that in the 
case of His true devotees even in respect of those who hate 
Him the Lord grants them the reward of their original devotion 
to Him, disregarding the passing. show of hatred. The Gitd 
also makes it clear that the Lord discounts the minor offences 


of His devotees when it says - My devotee does not perish” 
(IX.31.) 
9 
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Tt cannot be contended that this rigid stand is opposed to 
the position of some texts that the “means of Moksa lie in 
somehow thinking (bhdva) of God^!5 — even if it be in an atti- 
tude of hostility, fear, defiance and so on. Such a statement 
admits of quite a reasonable interpretation that those who look 
upon God with feelings of enmity or hatred become confirmed 
in their disposition and remain as far away from Moksa as 
ever. 16 

Otherwise (if hatred of Him should lead to Moksa) it 
should be open to an inveterate hater of one’s Guru to attain 
the high status of one's Guru. 

It cannot be argued that it makes no difference to their 
goal (or fruit) so long as the thoughts remain attracted to and 
fixed on the Lord, irrespective of the attitude of mind behind 
it, whether one of submissive respect, affection and love or 
implacable hatred, or proud Challenge.1®b, For the decisive fact 
stands out in the source-books that persons like Hiranyakasipu 
who hated the Lord with concentrated hostility and defiance 
had committed a sinful act meriting dire punishment. This is 


clear from the following words of the Bhàgavata "Hiranyaka- 
$ipu, who was in grave risk of sinking into Tamas (the darkest 


Hell)!7.on account of his denunciation of the Lord, got over 


15. wr हि भवकारणम्‌ —Its prima facie interpretation being 
यथाकथचित्‌ चिन्तने भवस्य मोक्षस्य कारणम्‌ | 


15b. Contrast the view of Jfüanesrari on this, quoted in my 
Philosophy of Madhvacarya 
16, According to the law : 


याहशी भावना ज्ञेथा सिद्धिमवति ताइशी | 
17 तमो विविक्षुः वेक्ष्यतीति संभावनाविषयः । आशंकायामचेतनेषृप- 
संख्यानात्‌ | कूलं पिपतिषति, श्वा ga: । 
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it by the power of his son Prahlada’s devotion to the Lord. 
(Bhdg. iv. 21. 47) This is confirmed by the way in which 
Prahlada prays to Lord Nrsimha, while asking for the boon 
granted to him, beginning with the words “the sin that my 
father committed in disparaging you, ignorant of your greatness, 
let him be purified of that endless, inexpiable sin" (Bhàg. 
VII. 10. 15-16). 


Moreover, numerous scriptural texts deprecate hostility 
to and hatred of God as a possible means of attaining Moksa, 
while apparent support for such a view is only rarely met with, 
inafew ofthem. This shows that the results flowing from 
these two opposite attitudes cannot be the same. 


That apart, there is this other stumbling block that there 
is unequivocal censure of hatred and disparagement of the Lord 
in the very same source-books and in the same contexts in them, 
where they are apparently commended. We have also pointed 
out earlier that the highest purport of Sástras is the unspeak- 
able Majesty of the Lord possesséd of countless auspicious 
attributes. It will be in virtual conflict with that purport if 
it comes to it that Moksa can be attained by disparagement of 
the Lord and defiance of His authority. 


Moreover, as between bare statements without supporting 
reason and others backed by sound reasons, the latier are 
naturally stronger and have to be accepted as decisive of import 
in cases of doubt or conflict. Such supporting reasons have 
been indicated earlier jn respect of the position that harted of 
God is fraught with serious consequences.i? Texts with such 


18. See Mbh. XII. 356.5-7 and the passage from Sandilya 
$àkhà cited earlier and the implications of the words 
avyaya, vibudhasrestha, Puskara-vistarádya. etc., in them, 
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support do not admit of any other sxplanation, while the other 
set of bare texts do so. l 


Even conceding for argument's sake that the two sets of 
passages are evenly balanced in view of one of them not admitt- 
ing of any other explanation save the literal and the other being 
numerically powerful!? it should be obvious that as between 
texts whose spirit is in conformity with what the world consi- 
ders to be right and proper approach based on logical con- 
comitance, and others which informed opinion of the world 
will not consider to be right and proper, the former alone has 
to be accepted as decisive. For what is consistent with the 
opinion of reasonable ard thining men ofthe world that God is. 
accessible to His devotees and not to others who decry or 
disparage Him or are indifferent to Him should prevail. It has 
also been made clear that Si$upála and others. figuring in the 
Puranas as inimical to God were formely true devotees of the 
Lord. This is further supported by the statement in the 
Bhágavata “I consider the Asuras to be Bhágavatas (devotees of 
the.Lord) with their minds set upon pursuing the path of 
fighting the Lord of the three worlds as (an interim) méans of 
concentration (to be replaced by real devotion at the time of 
death at His hands).?0 (Bhdg. IIT. 2. 24). 


19 साम्येऽपि वाक्ययो: लोकानुकूलाननुकूलयो: लोकानुकूलत्वमेव बलवत्‌ | 
उभयोर्वाक््ययोः निरबकाशत्वबहुत्वादिगुणान्तरेण साम्येऽपि । 


(Srinivdsa) 


20 संरम्भेण मार्गमात्रेणाभिनिविष्टचित्तानाम्‌ । (7) 
द्वेषादिना तच्चिन्तने तंत्रैव सम्यक्‌ मनसःखितौ, पश्चान्मरणसमये 
भगवद्द्वेषानाशेन भक्त्यमिवृद्धी सत्यामेव भगबन्तं प्रबिष्टा इति हि 
सम्प्रदायविदः | (Srinivàsa) 
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Thus it comes to be well established that haters of God 
come to no good end. The root-cause of their - burning harted 
-is their Asuric nature. 

1X. 13-14. Here the Lord refers to other classes of souls 
who are eligible for heavenly bleseings. Devas and others 
belonging: to higher type of souls among humans {uttamajivas) 
Felong to this category?!. 


IX. 15. "They worship Me “as one” (ekatvena)” means 
they worship, meditate and offer sacrifices to Me with the ' 
firm conviction that the One Supreme Being who is present 
'everywhere is only Narayana. The other statement “They worship ' 
Me as different” (prthaktvena) means “as different from all 
other beings". “Babudha” (variously). His Forms “shine in 
various hues—white, red, blue, bright and so orn"—as. stated 
in the Sanatsujatlya?? (Mbh. V.44.26) or the word ‘hahudh@ 
may be understood to mean that many Adhikàrins worship - 
the Lord—some as one, others as different from all the world 
and still. others in;different ways as described earlier in IV. 
15 29). 


IX. 16-19. The subject of * Vijfiina’ foreshadowed in VII 2: 
is being taken up iñ the four verses from ‘Aham kraruh’, (The 


pronouncements *I am kratu’ १] am mantra’ are to be under-- 
stood in their deeper sense of how everything is the world 


21 देवानिति उत्तमजीबोपलक्षणम्‌ । (1) 


22. The word आभातिं in M's Bhásya should be -read as 
part of the quotation from Sanutsujata. The. printed edns. 
have punctuated it as part of the preceding sentence in 


M.’s 00859०: बहुधा हि तस्य रूपम्‌ ।. 
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depends for what it is, how it is, why it is so and what it is 
constituted to achieve, on the immanent and energizing presence 
in it of the Supreme Lord—on the lines of the explanations 
of earlier propositions of bare identity, given to ‘Raso aham' 
and others.23 (VII. 7 ff) 


*Kratus' are entire sacrifices like Jyotistoma together with 
their ancillaries. ‘Yajfia’ is the main act of offering oblations 
in propritiation of particular deities therein. So we have 
the explanation (of Yajfia) in the Ko£a. 


The Lord fs ‘Gati’ or the goal of seekers of moksa. So we 
have it in the Vasistha $àkhà of Sàmaveda : “Why is He called 
*Gati'? Brahman is *gati' as it is attained by those free from sin. 
*Sáksi' is one who perceives everything immediately so we have 
it in the Baskalasakha: (“Why is He called Saksi’?) He 
sees the world directly, Therein lies the Sakgin’s being the 
the Saksi”. 

‘Saranam’ is refuge to all those in the fearful grip of 
transmigration. This includes the released souls also—as may 


23.°The Lord is Kratu and Yajfià in the inmost esoteric 
etymological sense of these words—viz. Krtisvartipatvat 
kratuh, yájyatvàt yajfiah. The full semantic and etymo- 
logical correlation of all the thirtynine terms cited in 
verses 16-19 has been propounded, with deep philosophical 
insight. by M. in his Giftà-Tütparya to which further 
attention is invited. 


क्रतुः कूतिखरूपत्वात्‌ स्वधानन्यधृतो यतः | मानात्‌ त्रातीति मन्त्रो5- 
यमुष्टानां निधिरौषधम्‌ | आ ज्यायस्त्वादाज्यनामा दर्भोदरधरो यतः । 
आहुतरबात्‌ हुतं चायमशिनेता5गतेर्यत: ॥ 
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be seen from the text "The Supreme goal to be reached", The 
same idea is voiced by another Sruti—"Nàràyana the highest 
principle, to be known the Ruler of the cosmos, the great goal' 
(Nàárüyanopanisad XI. 3.). He is ‘nidhanam’ (the foundation) 
in whom at the time of universal destruction (by Pralaya) the 
whole world is merged and deposited in Him by Prakrti. So 
we read in the Agvedakhila: “During the great deluge, I 
perceived by insight all the world deposited by Maya (Prakrti) 
in the ViSvakarman (all-creator).” 


‘Sat’ is the generic term for all effects and ‘asat’ for their 
cause. The Ko$a explains these two terms in these senses. 
“The effect is termed ‘Sat’ by the wise as its from is manifes- 
ted and the cause is termed fasat as its from and linea- 
ments are not manifested. The Mahabharata?! says: “The 
world partakes of the nature of sat (e/feci) and asat (cause) 
in the sense defined, The Lord is, therefore, above and 
beyond these two states of finite life.” 


IX. 20-22. These three verses bring out the important 
point that tho’ the same Lord is the receiver and enjoyer of 
the subtle essence of all the good karmas (sdérabhokta) as 
pointed out.in IX. 24, there is a vital difference in the manner 
of worship sincerely offered by Traividyas and by the Mahatmas 
and their reward. 


Verses 20-21 describe the limitations of the Traividya form 
of worship which by implication makes it clear how tho 
Bhagavata-form of worship and dedication of karma is more 


24 ‘aga daa च यद्विश्वं सदसतः परम | 
The same text has been quoted by M. as from the Bhdga- 
vata also in GB XI. 37. 
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in keeping with the true spirit of Karmayoga taught by the 
Lord. 


Tho’ Traividyas and Mahatmas (or Bhagavatas) are equally 
‘Vaignavas’ recognising the need to offer all karma to the One 
Overlord of all karma, their modus aperandi differs and that 
makes a notable difference to the character of their worship. 


The precise nature of the difference of true Bhagavata 
worship and dedication of karma to the Lord and their reward 
from that of the Traividyas has been pinpointed by Madhva 
in his Gira Tatparya.% l 


IX.22. “Ananyāh” here means (vot those not-different 
from the Lord or identical with Him or in other words ihe 
socalled Advaitajfidnins, but) those who have n» other object 
of thought and worship than the Lord, i. e., they are always 
thinking of the Lord alone and of no one else. So we read 
in the Gautamakhila : “Those who think of the unalloyed 
Primeval Lord alone. laying aside all other thoughts of the 


25 अनन्यदेवतयागात्‌ .. (2) अक्त्युढ्रेकात्‌ (3). ENAA, (4) सदा 
ana Aeh ` त्रिविधात्‌ वैष्णघादेपि स्याद्धि भांगवत्स्ंथेव 
(GT IX) 
The Traividyas offer sacrifices to other gods to begin witb: 
and offer them only in the -end to the. one Overlord. They 
are wanting in Suprame cnlightenment.and pray for heavenly 
rewards and Svarga is :their reward and they return to 
Samsara from there. The Bhagavatas, on the other hand 
as Ekantabhaktas or Ananyabhaktas, offer worship only 
to the Supreme, have. no other. desire in offering: sacrifices 
to Him save His grace, and are completely devoted to Him 
and Moksa 15 their reward. 
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mind, are ‘Ananyas’—(exclusive devotees). They enter Him". 
The Moksadharma (XII.323.49) also tells us that the Lord's 
essential form (mandala) is perceived with deep love (sam) 
by reason of its effulgence (prabha) by those who have become 
fully attuned to Him by remaining His Ekintabhaktas for 
ages”, 


[X.23. If the Lord's enjoyment of the subtle fruits of 
dedicated Karmas performed by Traividyas and Bhagavatas 
is uniform, their rewards too should be uniform in principle. 
If they are not, the veracity of the statement that the Lord is 
the Sarabhokta of all karmas, whether dedicated to Him 
knowingly or unknowingly, is called into question. This 
difficulty is solved here. 


Tho’ the Lord remains the ultimate enjoyer of all the 
dedicated Karmas, the difference in the reward of such enjoy- 
ment between Traividyas and Bhagavatas (or Mahátmas) is due 
to the distinguishing fact that the Traividyas’ dedication is 
*not in proper form" (avidhipürvakam) as the Lord is not given 
the first place therein but comes in only last, after the preli- 
minary dedication has been made by Traividyas to the other 
gods (like Indra or Varuna) which is simply unthinkable in the 
case of Ekantabhaktas or Bhágavatas.?7 


26 अनन्याश्चिन्तयन्तो मां इति प्रसंगात्‌ चिन्तनीयमिति wel 
अन्यदचिन्तयित्वा इति सिद्धधति | 0) 

21. Read:- 
AAMAS भगवद्भोम्यकर्मवत्वेडपि फल्हेतूपायभेदात्‌ फलमेद 
इति (Gita vivrti) 

10 
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JX. 24. This point is made crystal clear by giving the 
significant reason that the Traividyas fail to take note of the 
Lord’s primacy and do not know Him fully and in truth. 
Hence, they miss the main fruit of their dedicated karma. 


IX. 25. The variation in the fruits is fully explained with 
reference to different kinds of worshippers. 


IX. 26. This verse allays the fear that the Lord on 
account of His extraordinary greatness will not be easily 
accessible to the feeble and the poor in resources. It assures 
that He accepts whatever is devoutly offered to Him, even if 
it be a leaf or a flower or a handful of water. But the leaf or 
other offerings should not be such as have been tabooed, as 
according to the Vardha purdna such offerings entail an offence. 


The purport of this verse is no? that God insists on some 
material offering to Him as a precondition of His worship, 
What is really meant is that He is pleased with sincere devotion. 
So the Mahabharata (1. 1. 1 ) says: “The Lord who is dear to 
the devotee and adored by all the worlds”. Also—"the sole 
means of inan’s realising his highest good lies in ‘ekdntabhakti 
or undivided devotion to. Govinda which consists in being able 
to see. His presence as Ruler (dma). everywhere and. in. all 
things" (Bhag. VIII. 7,55) 


IX. 27. Therefore; whatever you do, or give. first offer 
itto Me in allsincerity. (This issaid by way of extension of 
a general principle to specific cases and is not, therefore; 


redundant). 


IX.29. Ifthe Lordis interested in His devotees to the 
extent mentioned in IX. 22, He may very likely be showing 
favor to onc with very little Bhakti and causing more suffering 
to another who is only slightly antagonistic to Him.— 
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Such a contingency is set aside by the Lord's statement— 
*[ am equally fair to all beings" (This cryptic statement means 
He is impartial to all. In other words, there is none whom 
God cherishes more than his devotion merits and none whom 
he chastises out of proportion to his offences). 


If so, Bhakti will be sterile. The words ‘Na me dvesyo 
asti na priyah’, taken literally, will render all devotion to Him 


pointless. 


Such misgivings are set at rest by the words “those who 
worship Me are in me and I am in them”. That is to say, they 
are under My control and I am at their call, The Paitgi khila 
says: "The Lord is ever at tbe call of those who worship Him 
and they are in His power". No doubt, they are always under 
His authority and control. The difference between ‘being or 
not being under His control' lies in being under His control 
with a living realization of that fact or being without any such 
vivid awareness of it as were Uddhava and others on the one 
hand and Sigupala and others, on the other. This has been 
stated in the same source: “One who is under the Lord's 
control without being alive to it, comes over again under His 
control with full consciousness of ‘the fact by meditating on 
Him.” 


IX. 30. Thiseulogises the potency of Bhakti. It is not 
intended to be suggested that sublime devotion to the Lord can 
coexist with grave moral lapses in life. The true meaning is: 
“For the most part, a true devotee of the Lord will seldom be 
given to misconduct. Yet sometimee, in consequence of 
surplus merit (punya) earned out-of-proportion to one’s 
deserts, one may overeach His province and while doint so, 
commit a transgression of dharma. Such a one should be 
deemed to be basically good, for he shall soon revert to dharma. 
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This condonation of such lapses is applicable only to 
special cases relating to some of the gods and Ris? and is 
not to be extended to the human sphere of conduct. 


This has been stated in the Sandilya Sékha: “One who 
has not desisted from misconduct cannot gain parity of dis- 
position and become a sincere devotee of the Lord. Similarly, 
one without devotion to the Lord and Sravana and other 
characteristics of Bhakti and without composure of mind and 
distracted by sensuous attractions cannot also attain the Lord. 
Certain Devas and Rsis and their 811888, tho' they might, in 
some cases, have committed breach of right conduct have 
still remained true devotees of the Lord by the power of their 
Aparoksajfiána". f 

Other persons guilty of grave misconduct, even if they put 
on the outward characteristics of true devotees of the Lord are 
to be rated as Zmposters. 

But persons who have committed only vernial sins of 
transgression can gain deep devotion to the Lord by the 
cleansing power of association with good men. The others can 
only be considered to have very little devotion as they have no 
authentic experience of the ecstatic love of God. This has been 
stated in tbe ViseuPurana: The imposter falls for sensuous 
attractions Know him to be of reprehensible conduct. He 
has no Jive Bhakti (1II.7.30) 


28, Read: चन्द्रसुग्रीवयोश्रिव स्वोच्चदारपरिग्रह्मत्‌ । 


प्रापतानिरभून्नेव क्ळतहानिः कथचन ॥ 
( AV. III. 4. 14) 


विश्वामित्रस्य मेनकोर्शीरूपाप्सर:संभोगत्रिशंक्वाद्ययाज्ययाजनादिरूप- 
सुदुराचाराः | 


(Srinivasa gloss on GBt.) 
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The Bhdgavata emphasises that reprehensible conduct does 
not go together with supreme devotion to the Lord, when jt 
says: “Devotion to the Lord grows in intensity and leads to 
non-attachment to worldly things”, (III.5.13). 


Referring to the importance of good conduct as the means 
of acquiring Jfiana, the Moksadharma says: “O Lord of the 
worlds, I have read the Vedas, performed penances and have 
never uttered lies. I worship the Gurus unfajlingly and have 
never betrayed other’s confidences. I have restrained the four 
members as laid down in the Sastras. My attitude towards 
friends and foes has been impartial. Having cleansed my mind 
by these means, I serve the Lord with all my heart, taking 
refuge in Him. Still, I wonder how I have not been able to 
perceive Him”. (Mbh. X1I.343.3-5). | | 


Absense of supreme devotion to the Lord is natural in the 
absence of true knowledge. So it has been said in the Gautama- 
khila “Without Jína there can be no Bhakti and without 
Bhakti there can be no Jíàna".?? 


The Bhágavata (X1.2.42) has it-“The true devotee experi- 
ences love of his own Bimbarüpa of the Lord, Jfiana and non- 
attachment to external possessions like the body—all these three 
at the same time (as a man who takes his food feels relish, nour- 
ishment and relief from hunger—all together, with each morsel 
taken) and attains complete satisfaction when the quantum 1s 
reached”. 


m0 


29. भक्तिज्ञानयोरबिनाभूतत्वात्‌ तदभावे तदभावः | (3) 
० ज्ञानस्य भक्तिभागत्बात्‌ भक्तिज्ञानमितीयते । 
armas विशेषो यद्‌ भक्तिरित्यमिधीयते ॥ (AVAIL 4.) 


ADHYAYA X VIBHÜTIYOGA 


This Adhyaya deals with the Lord’ s Vibhütis for purpo- 
ses of meditation on them by higher orders of Adhikàrins and 
His having endowed certain Tattvas like Buddhi and Jfiana and 
the Patriarchs like the Manus and the Saptarsis, with super- 
excellent powers. 


X.1. *priyamàánáya' suggests that Arjuna will be immensely 
pleased and enlightened after hearing about these aspects of 
Divine Majesty. 


]. Vibhütirüpas are not to be confounded with the various 

historical and mythological persons and mighty heavenly or 

terrestrial objects like the Sun and the Moon, mountains 

like Meru and the Himalayas, sacred rivers like Ganga and 

so on, as such, as commonly understood by mest of the com- 

mentators’ ancient and modern. M’s Bhdsya and GT give 

us à deep insight into the subject of Vibhütls. Apart from 

conveying the sense Visitabhavanam applicable to the Avatàr- 

Form of the Lord like Rama, Krsna. Kapila and Vyása(called - 
Pratyakga or visible) Vibhütis include the hidden (tirohita) 

forms of the Lord by virtue of whose presence in: persons: 
and things in the world the latter come to be invested with 

exceptional merit, status or distinction within their own 

class or kind as a whole or a part of it : 


येषां विष्णुस्वरूपाणां सन्निधेरन्यवस्तुषु । 
विशिष्ट amà: स्यात्‌ विभूत्याख्यानि aft तु CT 


For further discussion of the topic see Dr. S. K. Bhavanis’ 
Bhagavad Gita and Its Classical Commentarles—A Critical 
Study—Chap. XI. The work is awaiting publication. 
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X.2. Prabhava signifies both the immeasurable Majesty of 
God (prabhdva) and the origin of the cosmos from Him (madiya 
Jagadutpattik). The world’ s origination is described by the Lord 
as “mine” (me prabhavm) in the sense that it is subject to His 
control. (tadvaSatvat tasyetyucyate). , 

But the Lord Himselfhas no genesis. If He had any it 
should be known to the gods who are allknowing in a general’ 
sense. As they have no knowledge of it, it follows by implica- 
tion that He is without origination. 

The Lord's own words, "I am the first cause of the gods 
and the Rsis” are intended rather to show that the genesis of 
the Lord from whom the entire universe has had its origin is 
inconceivable, than that the gods created by Him subsequently 
could not know anything about His origin. The earlier pro- 
nouncement “I am the source of origin and dissolution of the 
entire cosmos” (Gita VII. 6) confirms this way construing the 
words. 

All this has been made clear elsewhere also. “who truly 
knows, who can tell it here whence has come this diverse 
creation ? For, the gods have been rendered posterior to Him 
by having been created by Him. Ina general way, the Four- 
faced Brahmà (Aah) knows whence it has originated? (R. V. 
X.129.7). The Rgveda Khila also says: “Neither the gods 
nor the Rsis know His great majesty. How then can others 
with less understanding and.valid knowledge do so” ? 


The other meaning of''*prabhava! that the Lord Himself 
has no origination is nof the actual purport of "ra me pya- 
bhavam viduh"? (Jt is noticed by way of digressive argument in 
2. प्रभबशब्दोडन्येन भगवदुत्पत्तिवाचित्वेन व्याख्यातः. तदंगीकुर्वन्‌ 

अधिकमपि विवक्षुराह | 0) 

भगवतो जन्माभावस्तु न यथाश्रतार्थेः कितु, योजनालब्ध इति तत्रापि 
प्रमाणोदाहरणम्‌ ।( Krgnacarya’s C.) 
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the Bhasya). The negation is implicit in the wording of verse 
3a (ajam anàdim). 


X.3. 'Anádi' means the Prime Mover (arab)? and the 
originating source (@dih) of all. 


_ X4-5. The Lord's causality with reference to all else is 
elucidated by varses 4 and 5. 


*Buddhi' is the discriminating faculty of right and wrong. 
The Koga says "Jfiànam signifies intellection and buddhi 
resolutlon as to what is right and wrong. Dama is sense 
control and sama is being fully attuned to Paramátman, as 


stated in the Bhagavata (XI.19,17). *'Tusti' is the sense of 
‘enough’ (and want no more)” in regard to material enjoyments. 


X.6. The primogenial (pürve) seven sages of the first 
Manvantara (meant here) are Marici, Atri, Ángiras, Pulastya, 
Pulaha, Kratu and Vasistha the lustrous, as given in the 
Moksadharma (X11.343,30). It is these seven who are referred 
to by the unqualified epithet of Saptarsis, in all the Puranas. 


The four Manus are the first four beginning with 
Sváyambhuva* (and not the future ones presiding over coming 


3. अन्तणीतण्यर्थात्‌ अनतेः पचाद्यचू | (0) 

The idea of the Lord being the prime mover of all is part of 
His prabhdva and is, therefore, made explicit by way of 
auuvada, 

4. There are fourteen Manus jn all, each presiding over one 
Manvantara, One complete rotation of 14 Manvantaras 
is a Brahmakalpa. The current Manvantara is of Vaivas- 
vata to be followed by those of Savarni, Dakgasavarna, 
Brahmasávarna,  Dharmasávarna,  Rudrasávarpna and 
others. Sváyambhuva is the first Manu followed by 
Svarocisa, Uttama,  Tàpasa, Raivata,  Cákguga and 
Vaivasvata, 
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Manvantaras and styled Sávarnis, as supposed by Sarkara, 
Ramanuja and other commentators). The words of the Gita 
“whose progeny these people of.tbe world are (eydm loka imāh 
prajah) establishes this point beyond doubt. It does not stand 
to reason that “these people of the world? which means the 
Present population of the world, is descended from or is the 
progeny of the coming Manus of coming Manvantaras ! 

The singling out of the first four Manus (out of the 
fourteen) and the importance given to them (in the Gira) are 
on the basis of their temporal priority to the rest. This has 
been recognised in the Gaufamakhila : “Whosoever knows 
Svayambhuva, Rocisa, Raivata and Uttama, is blessed with 
progeny? Where the succeeding Manus are the descendants of 
the earlier ones the latter have precedence on that account 
In the absence of it the precedence of the earlier is governed by 
seniority in age 

As Tapasa Manu is an Avatar of the Lord Himself his 
place has been taken by Raivata in the list of four Manus 
intended in verse 6, (as the descriptive adjective “born of the 
mind” mānasā jātāļ would be inapplicable to Tápasa. 

That Tapasa Manu is an Avatar of the Lord is well-known 
from the Bhàgavata Purana (VIiI.1. 27). 


5. For an exbaustive review of their views see Dr. S K. 
Bhavani's “Bhagavadgita and Its Classical Commentaries— 
A Critical Study”. 


6. चतुर्थ उत्तमभ्राता मनुनाम्ना च तापस: | 
हरिरित्याहुतो येन गजेन्द्रो मोचितो ग्रह्मत्‌ ॥ (VIIL 1. 27) 


This is the authentic reading of the verse according to M. 
The textual tradition accepted by Sridhara and other 
commentators inserts six lines between the first and second 
half of the above of which. the sixth is regarded as an 
interpolation by M. The other five lines are accommodiated 
after the second half. See the cc. of Srinivasa and 
Krsnacirya on GBt. and Satyábhinava's c. on Bhágavata. 
in this connection. Also Dr. S K. Bhavani's Gita and 
its Classical Commentaries. 


218 हारा MADHVACARYA’S GITA-BHASYA 


The epithet “born of the mind" of Brahma (Manasah) is 
not applicable only to the Savarnis simultaneously born of 
Daksa's daughter)? — as the Bhagavata itself refers to. all the 
Manus as the mind-born sons of Brahma (III.20 49) $ 

The objection that as the mind-born sons of Brahma: 
Uttama and Raivata would become Manus only after being 
born as the sons of Priyavrata and not before and that there- 
after they would cease to be “Manasas” is not insurmountable. 
These Manus could continue to be the body-born sons 
of Priyavrata without surrendering their mind-born bodies. 
Their second bodies may be taken to merge with the former 
(manasa) ones (by Yogic power)-instead of holding that their 
münasa-putratva is a thing ofthe past, and that the epithet 
has been used by mere courtesy. The merger of the second 
bodies with the first is to be postulated in view of the evidence 
in favor of both the given facts that the Manus in question are 
the mind-born sons of Brahma and that they are also the 
sons of Priyavrata, It is only on the hypothesis of merger that 
‘the validity of both the statements could be maintained in their 
primary senses.? 


7. As J. points out ‘simultaneity of birth(ofthe Sávarni Manus) 
‘has nothing to do with the Taddhita formation ‘manasa’ 
applied to them. The reason based on that consideration: 
for singling them out as the four Manus has thus no force. 


8. 'तदा मनून्‌ ससर्जान्ते मनसा लोकभावनान्‌ ।' 


“Then, he created from his mind the Manus who illumine 


the world”. 
9. अन्यपुत्रत्वं परित्यज्यापि शरीरं तद्भवति । प्रमाण चोभयविधवाक्या- 
न्यथानुपपत्तिरेब । (M. GB) 


If the word piirve ls read with both the Saptarsis and the 
Manus or with the latter alone, the first four Manus in 
serial order (excepting Tipasa, for reasons already 
mentioned) would anyway come in, 
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The adjective *pürve' if read: with ‘Maharsayah sapta’ 
would, by reason of its referring to the primogenial sages, 
naturally tend to show that it is the earliest of the four Manus 
that are similarly intended in the context. 


*Madbhàvàh' qualifying ‘Manus’ means those who have 
bad their genesis from Me (the Lord). This is not in conflict 
with manasa jātāh. For as the Lord Himself is the Antaryami 
of the fourfaced Brahmi from whom these Manus are born, 
their genesis is, in a higher sense. from the Lord himself, 
the fourfaced Brahma being only a vehicle. 

X.8-11. To instil confidence in the realisation of the 
fruit promised in verse 7, this verse refers to the existence of 
devotees of the Lord who remain completely devoted to Him, 
heart and soul. 


X.12. ‘Brahma’ denotes the infinite Being. The Sruti 
etymologizes : “Why is it called the Supreme ‘Brahman’ ? 
Because it grows big and makes others to do so". The gram- 
maríans also read the root A/ Brh. (Brhi) in the sense of growth 
or expansion. The Visrusahasrandma (in the. introduction) 
also describes the Lord as the *highest', the ‘stupendous’. 
*Vibbu' means that which expreses itself in various forms. So 
we find in the Varuna-sakha (of Samaveda) “The first form 
of the Lord who showers fulfilment of desires (mehanávat). on . 
His devotees, is known as ‘Prabhu and Vibhu respectively ; for 
He alone manifests Himself variously by His. vast powers". The 
Taitteriya up. (II. 6) refers to the. Lord's expressing 
Himself thro’ various forms — “He desired—Let Me become 
multiform and create beings”.11 


10. प्रजायेय-जगत्‌ प्रजनयेय, तत्नियामकतया बहुरूप: स्याम्‌ इत्यकामयत | 
| (Rághavendrd's c.) 


ll. The term *vibhüti' in this Adhyaya is not used In the sense 
of sovereign power (aisvarya) ` 


cf. विभूतिमूतिरेश्वर्गम्‌ | (Amarakośa) 
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X.16-16. fVibhütayah' denote various Forms (rüpáni) 
of the Lord!? (as defined in fn. 1.) 


X.18. Janardana means the Lord who is never born 
and leads souls to transmigration.í? So it has been stated ín 
the Bahhravya íükhá : “He exists from time immemorial, He 
is Janardana, for He remains for ever, He was not born, He 
leads mortals thro' transmigration." 


X.21. (It should be borne in mind that the Vibhütirüpas 
of the Lord referred to in the following verses are of two kinds 
—the Pratyaksa or patent and the tirohita or latent ones. The 
Vibhutirüpas such as Visnu: Kapila, Rama, Vasudeva and 
Vyasa are the visible froms of the Lord while the Vibhütirüpas 
present in persons and objects like Dhanafijaya, Yama, Aira- 
vata, Jàhnavi are the Tirohita-ripads. This key to the subject 
will enable one to understand the deeper aspects of the Lord’s 
Majesty). 


The Lord is *Visnu' because He is all-pervasive and has 
entered into all created beings. The grammrians cite the 
root meanings as vís—to pervade, vis—to enter. Vigsnu can 
be derived from other roots also such as ‘Vi’ to move, ‘Vas’ to 
desire and so forth as elucidated in the following verses of the 
Moksadharma "I am ‘Visnu’ the means of movement of all 
creation and of Brahnà and others, O Bharata, Heaven and 
earth are pervaded by Me. Great is my lustre. Iam present 
in the 'adhibhüta tattvas’ and desire their creation (tadic- 
chuh).14 I have taken the three strides. For all these reasons 
lam called ‘Vignu’ (Mbh. XII.350.43) 


12. न जायत इति जन: (aa: परनिपातोऽत एव नलोपाभावः) अदयति 
गमयति [संसारं] इति अदनः | जनश्चासावर्देनश्च जनादन: | 
14. RA | XH 
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I am (the Pratyaksa-vibhuti) Kapila (l) because of My 
blissful essence (ka) (2) because the world is protected by Me 
(pi) and (3) because it is merged (/a) by Me. The Koga lists 
the words priti (pleasure) sukham (joy) and kam (bliss) as 
synonyoms of nanda (deligbt). The. Chan. Up. (IV.10.5) 
uses Kam and ‘kham’ meaning bliss as epithets of Brahman. 
The Svet. Up. V. 2) says: The seeker should perceive (pasyet) 
by meditation the Lord who perceives with His knowledge 
(jnānair bibharti) the world which was brought into being in 
former eons (agre prasütam) and which is now existing and 
will continue to do so in the future). The Babhravya Sakha 
also explains ‘Kapila’ in this sense : “They proclaim Him to 
be 'Kapila' on account of His illimitable bliss, the protection 
which he extends to the world and because it is merged by Him, 


X.31. The Lord is “Rama’ (from Ra + amah) as He is of 
the form of bliss and is unlimited. Also because He is the 
delight of the world. The Sándilyasókha says: “He is of the 
nature of supreme bliss and without limitation of power and 
bliss. The world gets its delight from Him, So He is Rama 
The etymology (of. Rama) is "One whois ‘ra’ (of the nature 
of delight—fromram to delight in) and tamak without limita- 
tion (from a—without and ma—limitation or pariccheda) 


15. The. grammatical niceties of the etymological and cabalistic 
explanations of such names have been fully set forth by 
Jayatirtha in his c. e. g. 


सुखरूप इति कः । पाल्यते जगदनेनेति पिः, “या? रक्षण इत्यतः किः, 
इत्यतो वा कः । अतः कर्मधारयः | 
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X. 37. Iam Vasudeva because I am the Lord who covers 
everything, who makes people dwell in their places and abides 
in them. The meaning of the word ‘deva’ has been explained 
earlier.16 “I am spread out over the whole universe like the 
Sun who overspreads the world with his rays, ty coming into: 
contact with them I am the abiding place for all creatures. For 
these reasons I am called Vasudeva (Moksadharma 350.4.1. 


The Lord is “Vyasa” as He alone (sa eva) is the most 
distinguished (vi) Being. present here, there and everywhere 
(a). So we read in the Agnivesya Sakhd "He is Vyasa. The 
preposition vi conveys the sense of the superlative (famap). He 
is below, above, in the west, east. south and north. The 
Narayana up. (XIII. 1.) says “The Supreme Narayana pervades 
both inside and out, all the worlds which exist and are heard 
of. 


X.39-40. Without My support (maya rind)l? there js no 
being which can exist or endure. The Moksadharma (X11.346.4) 
also says: “O Lord, the world is thy likeness (pratima). You 
are the goal of countless selves. Countless are your parts 
(avatáras). You are present in countless things and beings and 
are unlimited by time and space’. ` v7 


X.41. Whatever has been said so far is by way of enumera- 
tion of Vibhutis while what is being herein summed up (in 
terms of being excellent of its kind, splendid, well-established 
in life and so on) in the formulation of a general principle 
governing the concept. l 


16. See under VIII. 14 l | 
17. cf. विनञूभ्यां नानाजी न wg (Pa. V. 2. 27 विनज्‌ 
इत्येताभ्यां यथासंख्यं नानाजी प्रत्ययौ भवत: | 
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It should not be supposed from the general terms of the 
pronouncement in verse 41 cd that all Vibhütirüpas are but an 
amśa of the Lord. The forms such as Visnu, Kapila and others 
are the same as the Lord Himself. The others have in them 
but a lustrous part (amśa) of the Lord. So says the Paingikhila : 
“The others livas. the gods Garuda, Ananta and Brahma 
(Visesatah) Rudra, King Ptrhu, Indra and other gods the 
Rajanyas carry an ama of the Lord. Krsna (son of Dharma) 
Vyasa, Rama and Yàdava-Krsna. Bhargava-Rama; Kapila: 
Yajfia and others are wholly the Lord Himself (Ams! i. e, 
svayam eva). The Gautamakhila also confirms this saying: 
Bhargava-Rama, Dāśarathi Raima, Krsna and others are 
(wholly) the Lord Himself. The others (Jivas) carry as amsa 
of His. 


The Bhàgavata Purdna after depicting the Rsis and others 
as carrying but an amsa of the Lord (1.3.27) describes the 
other forms of the Lord such as Varaha (Nrsimha, Vamana) 
as the «Lord's own intrinsic aspects? (svamsakalah), when it 
says "The Rsis, Manus, Devas and the valorous sons of the 
Manus along with the Prajapatis are all “kalas’—as it werei9 
(i.e. by way ọfa courtesy reference!?. The self-aspected Kalas 
svám£akalás) of the Lord (already mentioned such as Varaha, 
Narasimha and others) are indeed (fu) identical with the 


18. कला इव कला, न खरूपत्वेन | (J) 
18. This interpretation follows by implication from the distin- 
ction drawn between “Kalah” and Svaméakalah” in the text 


of the Bhagavata. 
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Supreme Penson, who abstracts the world in Pralaya (Krgna).19 
The particle “tu” in Krsnastu bhagavan svayam (Bhag. i, 3, 28) is 
used here for emphetic iteration (and zot for drawing a contrast), 
The distinction sought to be made by some commentators on 
the Bhágavata?? that Varaha, Nrsimha and other Avataras of 
the Lord mentioned before are only His Amśas (partial aspects) 
while K rsna-Avatar is alone the full-fledged, complete, undivided 
whole (Amsi) 21 is not authenticated anywhere else. "Am$atva" 
bas been equally ascribed to the Krsna-Avatar in the well-known 
passage—“He (Mülarüpa-Visnu) pulled out two of His hairs, 
the white and the black” (Visnu Purana V.1.59) 


19. J. points out here that “Krsna” stands for the Mikarups of 
the Lord (Narayana) in passages like: 


giu मुक्तेरिज्यते बीतमो है: | (Mbh. XII 18. 64)Cf. also:q मूल- 
रूपी मगवान्‌ स्वयमेव | कुत इत्यतो हेतुगभविशेष्ण, 'क्ृष्ण' इति 
लये सर्वजगत्कर्षकत्वात्‌ । 


(C. of Panghri Srinivasacarya) 
20. Such a view prevails in a section of the followers of 
Caitanya, Founder of the Bengal school of Vaignavism. Ín 
our times, Sri Prabhu Pada founder of the ISKCON move- 
ment has given a fresh impetus to this view, which is 
"being vigorously popularised by his American disciples, 
They have however to answer the textual objections raised 
by Madhva against such an interpretation of “Krsnastu 
Bhagavan Svayam” in the text of the Bhagavata on grounds 
of absence of syntactic connection and grammatical concord 
between the sentence ^Krsnastu bhagavàn swayam’’ and the 
immediately following predicate in the next line Mrdayanti’ 

in the plural. 

21. See P. 225. 
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Moreover in the other interpretation of "Krsnastu bhagavan 
svayam" (1,3,28) the plural verb *mrdayanti' (they protect the 
world harassed by the enemies of Indra) in the next line will 
noi agree with its subject in the singular. We cannot isolate 
“Krgnastu bhagavan svayam" from “Ete svàm$akalàh pumsah” 
(In the first quarter) and treat "Krsnastu bhagavan svayam” 
as a parenthesis or an independent proposition by itself to 
overcome the difficulty of lack of agreement in number between 
the subject and the predicate and make the other Avataras 
like Varaha, Narasimha, Vamana, referred to some verses 
earlier, the subject of mrdayanti in i,3,28. In an integral text 
where continuity of thought between its parts appears to be 
broken by the intrusion of an unconnected topic between them, 
it is nowhere observed that the distinctive activity ascribed to 
the subject of the second:part is allowed to be extended to the 


21. This brings out the truth that there is no distinction of 
power or status between the part and the whole, Mülarüpa 
and Avatara, Amśa and Améi in the person of Godhead, 
Read Madhva’s forthright pronouncement on this point 
with particular reference to the Krsna-avatar in relation 
to the Mülarüpa- 


ब्रह्मता अवयवेऽपि स्यात्‌ तथावयविनि स्वतः | 
येव कृष्णकेशस्य कृष्णस्य ब्रह्मताखिला । 
दर्शिता चेब पार्थाय निःसीमा: शक्तयोऽस्य हि ॥ 
(Anuvyàkbyàna on B. S. i, |, adhi. 6) 


21. न धन्तरा अन्यदुक्त्वा, पूर्वमपरामृश्य, तक्रियोच्यमाना दृष्टा कुत्रचित्‌ । 


( M. GB) 
11 
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subject of the earlier part without a specific mark of reference 
to the former part in the wording Of the latter part and thereby 


excluding the intervening part from coming within the scope 
of the agreement. There is no need to break up the unity of 


thought here when a perfectly viable oonstruction of Krsnastu 
bhagavan swayam can be found by construing the entire verse 
“Ete svám$akalah pumsah Krgnastu bhagawin svayam” as 
affirming the essential identity of all the SvamSakalas of 
the Lord with the Primeval Form of Narayana designated 
here as “Krsna” in its etymological sense of the one who 
absorbs the world in Himself in Pralaya. That wil also 
eliminate the difficulty of the disagreement between “Krsnastu 
Senes ? and the plural verb *Mrdayanti. 


X. 42. The demur "Of what good will it be to you, Arjuna 
to know all this in detail? is not meant to suggest such detailed 
knowledge of all that has been said about the Lord's majesty 
is fruitless. What is meant is that what is going 12 be said 
here about the Lord’s all-pervasiveness is much more important 
than what has been said about the knowledge of particular and 
limited beings and entities like the Sun, moon and others—and 
not that it js all useless. Ifit were so, the Lord would not 


22. सति हि गत्यन्तरेऽध्याहारायोगात्‌ । असबिहितेन अन्वयबोधस्थ 
काप्यदरीनात्‌ सन्निधिमनतिक्रम्य योग्यान्वयस्तु उक्तः ( 7. 047) 
ततश्चायमर्थः एते वराह्याद्याः पुंसः स्वांशकराः | कोऽथः ? कृष्ण; RA- 
पुरुषो भगवान्‌ स्वयमेव एते इति (1) एते परमपुरुषस्य स्वरूपांश- 
विभागाः स्वयं कृष्णो भगवान्‌ मूलरूप्येव वराहादयो लोकं मृडयन्ति | 

(J. LP ii.3. 17) 
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have dwelt on them. The Rg-Veda Khila also lays stress on the 
importance of detailed knowledge of the Lord's nature and 
attributes, when it says: “Who can expectto be saved from 
bondage without a knowledge of the Lord's plenary attributes”? 
In fact, the Lord lays emphasis in “you” in addressing Arjuna 
to pinpoint the fact that he (Arjuna) is an Adhikari fit to 
receive immense benefit thro’ detailed knowledge of the Lord’s 
majesty. The use of “kim” for the purpose of processing the 
benefits of a given truth by contrast is common enough in the 
saying — “If passions and hate persist, what is the use of 
penance १ Ifthe two are not there, what is there to be achieved 
by penance”23 ? 

The importance of perceiving the Lord everywhere and in all 
things as compared with perceiving Him only in a few. places or 
loci can be seen from His own pronouncement “He who perceives 
Me in all places” in which the fruit of such knowledge is held 
out that the Lord never fails such a devotee and stands by Him. 


— eee 


23. रागद्वेषौ यदि स्यातां तपसा किं प्रयोजनम्‌ | 
ताबुभौ यदि न स्यातां तपसा कि प्रयोजनम्‌ ॥. 


ADHYAYA XI—VISVARÜPA 


The contemplation of the Lord's AIl. pervasive Form has 
been concisely indicated towards the close of the last chapter. 
As such a concise statement will not be enough for contempla- 
tion the present Adhyaya enlarges upon its real nature! (by way 
of rehearsal of what had been shown to Arjuna), 


XI.4. The word ‘Prabhu’ (all-powerful) signifies that it 
is your extraordinary power which will make it possible for 
me to perceive even the supersensuous Viávarüpa-form. A text 
from the Moksadharma ( )speaks thus of the Lord's 
unexcelled powers "There is no being other than the Supreme 
Eternal Purusa who is all-powerful”. The Koga also has it that 
the words ‘Prabhu’ 189” and ‘Samartha’ are synonymous. 


XI.9. The Lord is called Harias He receives the obla- 
tions offered in al! sacrifices. “I am Hari as I take the oblations 
Offered to the accompaniment of mantras known as ida 
from the abodes of householders (grhesu). My color is transcen- 
dental green (Moksadharma. XII. 352.3) 


XI. 11. ‘Sarvascaryamaya’ signifies that the Lord is an 
embodiment of all the marvels of all the worlds. 


X1 .12-15. The word ‘thousand’ (X1.12)stands for ‘countless’. 
That is also more by way of conveying an idea (however faint) of 
Divine splendour, as in saying Rama is valorous like Indra. So 
we read in Rgredakhila + * The powers, valor and effulgence of 
the Supreme Being are all of them unlimited. Its radiance is 
far beyond tbat of any luminary”. This statement of the Sruti 
5 a ch at ee 


1. This is to dispel the notion that the “Visvaripa” was created 
for the nonce out of the stuff of Maya and wound up 


afterwards. 
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is more authoritative than other descriptions as (in Gitá XI.12) 
apparently setting a limitto them-which will! be repugnant 
to the supreme Purport of Srutis (consisting in the super- 
excellence of the Lord). In the light of that fact, it will serve no 
purpose to set any limit to any of the attributes of the Lord by 
taking such descriptions as in Gitd XI.12, in their literal sense. 


XL16. The word *areka' (many) likewise denotes 'count- 
less'. Arjuna himself is going to refer to the Lord's countless 
arms (XI.19) and the Lord to His hands and feet everywhere 
(XIII. 14.) The Revedakhila says “The One Supreme Lord 
creating heaven and earth has His eyes, faces, arms and feet 
everywhere with His main arms and others resembling wings, 
He impels (Agni and other) beings to activity?. The Yajur- 
veda? also says the same thing. 


The term “Viśva”t (in VisvataS caksuh, ctc.) denotes 
“countless”. The Koéa also gives the words sarvam, samastam, 
visvam and pürnam as synonyms. The Bahbhravya Sdkhd also 
says: “The Lord who has countless hands, countless feet, 
countless forms and faces in One”. The reference to His immen- 
sity of dimension is consistant with His having unlimited 


‘mahatva’ constituting His essence. Otherwise, the Lord’s 


2. ‘any --शब्दाभिसंयोगयोरिति अन्तर्भावितण्यर्थः | 
अभिपदमुपलक्षकम्‌ । भूम्यादिजननाथ त्रिवृत्करण करोतीत्यर्थः । (Com.) 


3. संनमति इत्यस्या प्ययमेवार्थः | (1) 
घातूनामनेकार्थत्वात्‌ | ( Com. ) 
4. The suffix tah in Visvatah in the Sruti is to be understood 
in the nominative - sense प्रथमार्थ तसिः | (1) 
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description of Himself as being without anything that has a 
beginning, such as bodies, organs......... (X1IL13) will be 
incongruous’. 


‘Anantaripa’ occurs in XLI6 and XL.38. In one place it 
meens “having countless forms". In another it means having 
forms which are unlimited by space and time. Both these ideas 
are authenticated as in the following passages ofthe Yajurveda ; 
"That which is vaster than Mahat, the one unmanifest with 
countless forms". Siuce the Avyaktatattva is itself unlimited and 
therefore vast in dimension, the Supreme Brahma which 
pervades it must be necessarily unlimited. The spatial unlimi- 
tedness of Avyakta has the support of the following text from 
the Aditya Purana: “The Avyaktatattwa (Pradhina) stands 
completely pervading the Mahat tattva.” There is no limit to 
this Avyakta which is a Pratika, as it were, of the Supreme and 
there fs no limit to its effects in number. Each one of these 
countless forms is in its turn countless and of unlimited 
pervasion, Such is the mystery of the Divine Forms.” This is 
supported by the Revedakhila which says: “The Lord's Forms 
are countless, of the essence of knowledge and bliss and 
without any exclusive limitations of size” (of aputva or 
mahatva). We also read in Chan, Up.: “As much indeed as 
this all-luminous Akasa (Supreme Being) pervading external 
space is in the heart, so much is He within the heart-lotus. Both 
the freed and the bound Devas of heaven and earth of Agni and 
Vayu, the Sun and the Moon are contained in it’. (VIII.1.3) 


5. 'अनादिमत्‌ परं ae? इत्यादौ “सर्वमावृत्य तिष्ठति’ इति परममहत्वस्य 
सर्वशब्दस्मानन्तार्थत्वेन ‘ada; पाणिपादम्‌’ इत्यनन्तावयवत्वस्य 
चोक्ते: | (०) 
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“The wives of Kaliya seeing his hoods sagging with the injuries 
inflicted by the hard kicks administered by the excessive weight 
of the heels of Lord Krsna who carries the whole world in his 
belly..' (Bhàgavata X.16.31). All this is not illogical. The 
Visnu Purdna ( )says about them: ‘One 
should not venture to explain with the aid of mere reason the 
intrinsic natures of things which defy logical explanation’. 
The Sruti also says: ‘The doctrine of Brahman cannot be set 
aside by dry reasoning’ (Katha Up. 1.2.9). Objections brought 
forward on the analogy of ordinary experience cannot be applied 
to the mystery of the Divine nature and attributes. They have 
to be disarmed in deference to the supreme purport (mahatàát. 
parya) of the Srutis in respect of the mystery underlying the 
Divine nature and its attributes and their transcending empirical 
logic and with due regard to the superior validity of texts 
ascribing apparently contradictory character and attributes to 
the Divine Being Not to do so would be as absurd as danying 
the existence of a pot established by Pramanas, on the frivolous 


ground that no such entity is experienced. 


10 matters falling within ordinary experience, contradiction 
or absence of contradiction is accepted in the light of established 
facts, where no question of Acintyasakti is involved. The Jübüla 
khila-Sruti puts it all in a nutshell: ‘In the Supreme Being 
there exist attributes known and unknown thro Srutis, including 
those emprically supposed to be mutually. incompatible (like 
anutva and mahatva). There are no imperfections in the 
Supreme-heard or unheard of. They are merely supposed to be 
in Him by the ignorant. This is the settled position in regard 


to T§vara”, 
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Elsewhere, the disposition of good and bad qualities, given 
by valid means of proof, should be understood in accordance 


with the order of merit of persons.® 


The words ‘I see neither the middle’? (XI. 160) used by 
Arjuna sets aside the notion that the Lord's aparicchinnatva (of 
parimána) is not to be taken as substantially true. Otherwise, 
such a reference would be unnecessary as it would naturally 
follow from the denial of a beginning and an end, there, that 
He has no intermediate state. 


‘Vi§variipa’ means one whose Forms are all infinite (pärna). 
The Sandilya $akhà proclaims- ‘His Form is infinite in dimen- 
sion, because it is not liable to diminution, Therefore, He is 
of endless Forms which do not perish'. 


XI. 17. The description of the Lord as the immeasu- 
rable one' (aprameya) is to correct the impression likely to be 
created by comparing His lustre to those of the blazing fire and 
the Sun. 


XI.19. The term Safisüryanetram (whose eyes are the 
Sun and the Moon) should also be interpreted in the sense of 
the other identifications as “I am the sacrifice (IX. 16). The 
Re Vedakhila says, in this connection “The various gods are 


6. तचच क्रमादुत्तमेषु गुणबाहुल्यं, दोषाल्पत्वं, मध्यमेषु उभयसाम्यम्‌ | 
अवरेषु दोषबाहुल्यं गुणाल्पत्वमिति। (1) 


7. मध्यशब्द्स्य मध्यमपरिमाणरूपपरिच्छिन्नत्वार्थकत्वेन .... (c) 
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all born from different parts of His body. For this reason 
sages praise them as those limbs? (on which they depend).? 
Their intrinsic difference from the Lord is, howéver, clear from 
other texts like “The Moon was born from His -mind, the. Sun 
from His eye” (RV. X. 90.13). mE 


As the Devas have several forms, it does not contradict 
the position that irrespective of their having their genesis at 
different times from different limbs of the Lord they are always 


dependent on the Lord in every one of their genesis.10 


XI. 20. The term ekaf (one) in the statement—‘“the space 
between heaven and earth is filled by you with one form’ is not 
redundant, Its propose is to make clear that with one Form 
the Lord pervades the entire space between heaven and earth, 
while at the same time He is all-pervasive with many Forms, 
tho' He is One in essence. This has been explained in the 
Varuna Sruti. | 


It will be remembered that the Lord Himself has promised 
to Arjuna that He will be revealing many Forms of His to him. 
The words "father and mother (mātāpitarau) in the Varuna 
Sruti refer to heaven and earth, as established by other refer- 


8. J. explains that the term ‘fadanga’ ia the Sruti is used with- 
out the appropriate case suffjx (aribhakrikanirde$a) or as 
a vocative. 


9. जन्यजनकभावेनाश्रयाश्रयिभावेन वा अभेदोक्तिः । (y 
10 For example, in the Sruti the moon is said to have been 
generated from the Lord's mind and depending on it. while 


in the Gita it is said to abide in His eye. Elsewhere the 
Sun and the Moon are said to abide in His molars. 
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ences like “Let not the mother earth expose me to evil thoughts 
( ) Let our Father, Heaven, be a source of 
happiness to us (RV. 1.90.7) 

It should not be supposed from XI 20d that the Visvaripa 
Form is invariably terrifying to all, at all times. (It is so 
only to some for some time due to special reasons). For 
example, Narada was not scared by it (See XI. 20d). The 
Lord shows Himself in such a frightending aspect to some. 
Varuna Sakhd says this of the Visvarüpa: “Some are filled 
with happiness at seeing the Form, some one else (eligible to 
see it) is at first frightened by it but after getting used to it, 
there is all contentment”. 

It is not that all (are able to) see it actually (only Bhaktas 
eligible for such a vision on account of their fitnesss—the 
words “the three worlds seeing the Vi$varüpa" are spoken from 
this point of view). 

While having the desired vision of Vi$varüpa, Arjuna is able 
to see within the body of the universal Form other Adhikarins 
who have been practising deep meditation in order to have a 
vision of the Viávarüpa and their getting frightened by the 
mental construct of it in their meditation. Seeing them, thus 
frightened, it appears to Arjuna that like himself, they too are 
actually perceiving the Vi$varüpa directly and are frightened 
by it. Arjuna is thus putting this experience of his in the 
words : 11 


11. त्रिलोकेषु खितैरभक्तैरजुनाय प्रदर्शितम्‌ | 
दृष्ट विष्णोर्विश्वरूप स्वयोग्यत्वानुरूपत: ॥ 
प्रायः सहैव पार्थेन प्रायो मीताश्च तेऽखिलाः । 
अजुनादधिका ये तु तेषां भीतिन चाभवत्‌ | 
श्रीतरद्मरुद्रपूर्वाणां क्ृष्णाया भीमरामयोः ॥ 
इत्याभेयवचनम्‌ । (GT) 
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Drstvadbhutam rüpam ugram tavedam 

Lokatrayam pravyathitam Mahátman 
The Gautamakhila sums up the whole position as follows :— 
“Such of the Adhikarins as are actually perceiving the Vi$va- 
rüpa do so in supreme delight. They are also perceiving at the 
same time other Bhaktas who though not directly perceiving it 
are yet frightened by their own mental construct of it in their 
deep meditation, with their eyes and faces. focussed on it, as 


if actually perceiving it". 


XI.31. The question “who are You O All-pervasive 
One?? has been put by Arjuna to know some more cosmic 
attributes of the Lord—just asa person who knows another by 
his name and appearance may ask him who and what he is in 
order to have more information about his work, lineage and 
other matters. If Arjuna does not know the identity and 
greatness of the person he is talking to, he could not be 
addressing Him as Visnu ( X1.30) and as the Supreme Imperish- 
able One (XI.18). 


XI. 32.33. The term ‘kalah’ denotes all the cosmic at- 
tributes of the Lord such as the binding down the world and 
destroying it, and His supreme intelligence. The Naighantukas 
describe the roota/ kala as the mythicel kámadhenu capable or 
yielding all desired meanings — such as to bind down, to 


destroy, to know and so on. (Kala with the sauffix az) Kalah. 


And kala is here used as an established synonyom for the 
Supreme Lord. For, in the Moksadharma we find King Bali 
bound by Vignu addressing the following: “O Indra. You 
brag of yourself to me when I am bound and held by the noose 
of kala. Kala is this Supreme Person this dark-colored one, 
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who takes away from the world people whose life time is over. 
He that awe-inspiring One has bound me down as one binds an 
animal with a rope" (Moksadharma XI. 234, 31-32). In the 
Bhagavata Purana (X1.15.15) the Lord Himself says: "Fixing 
the citta upon Visnu whose Form is known as Kala one attains 
the siddhi of iSitvam?”, 


The expression "pra-vrddhah' means (not increasing) but 
being unlimited by space and time and being eternal and 
beginningless. The participial termination “ta” in *pravrddha' 
is not to be construed in the restricted sense of the past participle 
but as extending to all the three periods of time in conformity 
with the Srautaprayoga: Rtam and Satyam were born of the 
ever-blazing light of the Supreme Intelligence? (RV.X.190.1 


and the other Sruti "This great ever.existing Being” ( 
) That the Lord's lustre and existence are eternal and 


ever-lasting is confirmed by another Sruti “Lord Vignu is 


greater in effulgence than those of luminaries like the Sun, 
limited in space and time. Hence this Ancient One has the 
distinctive apellation of the Supreme Effulgence” (tvegam)— 
(RV. Vii. 100.3). 


“Pravrddhah” (X1.32) does not, therefore, mean ‘increased 


in power or lustre’. For the Bhdgavata (XI.3.38) says “He is 


neither born, nor grows nor is subject to death’. 


“The Lord’s divine form is likewise not subject to increase 


or decrease”, as stated in the Moksadharma ( ) 


The other Sruti text "He increases not elther by karma, or 
shrinks for want of it" (Brh. up. IV. 4.23)shows that intrinsically 
He is all the more above increase and decrease. — 
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*Here and now" (X1.32) signifies that I have come to 
specially destroy a very large number of combatants, directly 
and at the same time. The expression api in tvdm api rie (also 
excepting yourself) is to include among survivors a few others 
like Arjuna's brothers and Asvatthama, Krpa and Kriavarman 
from the Kaurava camp. The term ‘pratyanika’ (in the plural) 
has accordingly to be understood in the sense of the many 
battalions comprising the two contending armies. 


XL34. The special mention of Jayadratha by name (in 
addition to Drona and Bhigma) is on account of the boon 
obtained by Jayadratha's father that whosoever lets Jayadra- 
tha’s severed head fall on the ground shall have his own head 
shattered to pieces, in consequence. Karna is specially mention- 
ed because of his possessing a powerful destructive missile 
(sakti) given to him by Indra, as a boon. 


X136. The expression *sthüne' (befitting) is to show that 
what is going to be stated viz. that the whole world is delighted 
with the glory of the Lord—is forsooth appropriate. 


The Lord js ‘Hrsikesa’ because He is the source of the 
delight, enlightement and stability of the world of beings as 
the Antaryami (indwelling principle) in Agni, the Moon and 
the Sui whose sparks and rays are produced by the hairs of the 
indwelling Form of the Lord and depend on them. The 
authority for holding the Sun and the Moon to be generated by 
the Lord has been given under ४1.19. 


‘Hreikesa’ also means the Ruler of the senses in the special 
sense that He impels the knowledge and activity of beings 
conducive to their advancement. The authority for this is to 
be found in ‘who being present in Prana impels Prana to 
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activity! (Brh. Up. iii. 8,16) That ‘hrsika’ has the sense 
organs may be seen from the following passage in the Bhdgavara 


(1.6 33) "My senses never run into wrong channels”, 


The other meaning of 'Hrgike$a' is borne out by the 
Moksadharma!? which says “The Sun and the Moon (and Agni) 
enlighten, stabilize and gladden the world by the power of 
My hairs known as “rays” (amsu) functioning in their respective 
spheres."1? As the world of beings is delighted and stabilized 
by the activity of the Sun and the Moon, I have come to be 
called by various names such as Hrsikesa, Mahesána, Varada 
and Lokabhavana (X11.352.1-3). 


XI.37. This explains how indeed it is appropriate that 
the world rejoices in the glory of the Lord. ‘Maha’ signifies 
the infinite in space, time and attributes (pérna), Atman 
signifies the Supreme Being, in the senses of (i) one who 
prevades all, (ii) who bestows His gifts munificently (iii) 
who imbibes the subtle essence of offerings and dévours all at the 
end of the world and (iv) who is ever present all over the bodies 
ofcreatures.Í4 You are the giver of life, power of knowability 
and functioning to the world of positive and negati- 
ve existences. Transcending them You are above them(tatparah). 


12. सूर्याचन्द्रमसोः शश्वत्‌ केहैमेऽशुसंज्ञितेः । 

बोधयन्‌ खापयेश्चेव जगदुत्पद्यते पथक ॥ . 
13. ह्यो हर्षहेतवः केशा अस्येति हृषीकेशः | हृष्यते: की-प्रत्यय: । (1) 
14. यच्चाप्नोति यदादत्ते यच्चात्ति विषयानिह | 


यच्चास्य सन्ततो भावस्व॒स्रादात्मेति भण्यते || 

(Bharata) 
For full etymological derivation in all these four senses see 
J.'s C. 
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XL.42. "Ekah"£here signifies the Lord as the sole independent 
unassisted doer of all actions and who causes others to do 
them.!5 Such being the case, He deserves the utmost regard 
and respect and veneration and ought not to be treated with 
discourtesy or indifference. Still I have behaved irreverently 


towards You, for which I beg Your pardon - says Arjuna. 


XI.50. Safijaya’s statement that after withdrawing His 
Viívarüpa, Krsna showed Arjuna “his own Form” (svakam 
rüpam)is not intended to convey that the Visvaripais not the 
Lord's own Form(but something assumed by Maya). The statement 
is merely by way of giving utterance to the mistaken impression 
of those who thought so. 


The Visvarüpa too is as much the Lord’ s own Form (as the 
Krsna-Form)as established by pramanas. These (authorities 
have been set fortb (by me in the concluding part of my comme- 
ntary on Adhyaya II). 


15. Read: आश्याक्षरम्रहणेन "एः शब्द एकस्य चोतकः 'क' शव्द: कारयि- 
तृत्वद्योतकः | अन्तर्णीतण्यर्थात्‌ करोतेर्ड: | अथापि एवमसकारानर्द्ोडपि 
अस्त्कृतो$सि | 


(J. Prameyadipikà ) 


ADHYAYA XII - BHAKTJYOGA 


In this Adhyaya the Lord explains the correct way to cont- 
emplate Him after making it clear how His Upasani is superior 


to that of the Avyaktatattva or Sri (Laksmi- the presiding deity 
of Jada prakrti). As the topic of Avyaktopasana serves to set-off 
the supreme position of the Lord it is contributory to the theme 
of this Satka viz. the Lord’s Majesty. 


The topic of Sritattvopasana discussed from XII.1. is relevant 
because the meditation on Avyaktatattva or Sri is also found to- 
be a means of attaining Moksa, from several Sruti texts such as: 
“Those devoted to Sri and have deep inward attachment to her 
in their hearts attain immortality. Their aspirations are fulfilled 
in the abode of the Milky ocean (R.V.1X.94.4)“Worshipping the 
beginningless and endless Tattva (Avyakta) which is above Ma- 
hat, one one is freed from the jaws of death” (Katha. Up. 1.3.15). 
Here, the words“above Mahat” has to be taken to refer to Avyak- 
tatattva which is appropriately described as being immediately 
above Mahat (The Supreme Lord is referred to separately as the 


_ Puruga who is beyond Avyakta 1.3.11). The Agnivesya Sakhà of 


Samaveda explicitly says-"Worshipping the Goddess Sri known 
as Avyakta with devotion man is freed from all bondage”. 


Tho’ the worship of and meditation on other deities has 
been shown to be of limited reward (in Gita VII. 23) an 
exceptionally high position and status has been ascribed 
to Sritattva in the following Sruti texts:- "The ever-youthful 
(Yuvatih) lady, wearing four braids of hair, matchless in 
her beauty and with shining limbs (ghrtapratika) stands attir- 
ed in intelligence (vayunani vaste) . The two Forms of the Supreme 
Lord reside in her and shower their grace on Her to whom the 
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gods pay their homage” (RV. X.114.3). Similarly the other Sruti 
? The eternally youthful lady wearing four coiffeurs, brilliant 
and beautiful is apparelled in beaming intelligence? (T.B.i.2.1.27) 
In RV. (X.125) Sri proclaims her greatness as follows “I move 
about attended by Rudras, Vasus, Adityas and Visvedevas. I am 
the resplendent cne, unifier of the gods. the sanctifier of substa- 
nces fit for sacrifice. E am present everywhere from time immem- 
orial. Hence the gods instal me in many places, for worship and I 
energise them. Whosoever eats food, whosoever perceives breathes 
and hears what is said to him does so by my power. The virtuous 
ones are nearest to me. Hear the wellknown and trustworthy 
fact that whomsoever I am pleased to elevate I make him a Rudra, 
a Brahma or a wise Rsi. I draw the bow to stay Rudra the 
destroyer of creation (or the foe of Brahma). I bring forth Brahma 
the creator of the world and place him at the head of the world. 
My source is the Being in the diluvial waters of the ocean. Beyond 
heaven and the earth,! am of this (limited) measure of greatness”. 
(Ambhrni Sükta), There is also the other Vedic text :“O Go. dess 
whoever earns your approbation becomes a Rsi or Brahma. By 
your displeasure he forfeits his good fortune (Tait.tBr. X.39) 


In so far then as it appears from these texts that the worsihp. 
and contemplation of Sritattva is as much a means of attaining 
release as the worship and contemplation of the Supreme Lord 
and as it is not easy to determine which of the two is the su, er- 
jor among the Sadhakas who (are reported to) attain the same 
goal of Moksa by going thro’ either of the two paths of worship 
(of Sritattva or the Supreme Lord), the uninitiated is apt to be 
assailed by a genuine doubt in this regard. Arjuna is therefore 
merely voicing such a natural doubt on behalf of the uninitiate 
in orderto get the correct position reviewed and reinforeed by 


further discussion. 
12 
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The expression “evam (XII.1) refers to the Vi$varüpa-form 
as seen and heard of by the gods and the Rsis and the manner 
of upásaná indicated in terms of Matkarmakrn matparamah 
(XJJ-55).. 

‘Avyaktam’ (XILI1c) is the Cetana-Prakrti of which the 
Bhagavato (111.26.10) says : “The Avyakta or Sentient Prakrti 
which is the Abhimanini of Jada-Prakrti having the three 
qualities (of sattva, rajas and tamas) is eternal, the abhimanini 
of causes and effects in creation (sadasadaétmakam), by herself 
uncaused (avisesam) and, therefore, known as ‘Pradhanam’ and 
as producing the effects of Jada Prakrti known as ‘Prakrti’ 
(modifying pra-karoti iti). l 

This Cetana Prakrti is knows as Áksara in the Sruti “The 
Supreme Brahman js beyond the Cetana Prakrti which is above 
the Jada (Aksara) Prakrti (Mund. Up.1.1.2.) 


(It is wrong to equate Avyakta with the so called Nirguna 
Brahman and assign Sri Krsna to a lower position as Saguna 
Brahman as the commentary of Sankara has done) The 
Supreme Brahman is certainly not some one different from or 
higher than “Bhagavan” (Sri Krsna) The Bhdgavata Purdna 
(11.2.34) distinctly refers to Bhagavàn Vàsudeva (Krsna) as the 
universal Brahman. "At the end of the hundred years of 
Brahma. the Anandamaya-Paramatman sports in His own Self 
as the indweller of al) (Sarvatmaka) brimming with auspicious 
attributes (brahma) bearing the name of Vasudeva’. 


It has already been established towards the close of the 
commentary on Adhy. II that the Supreme Brahman has a body 
of its own consisting of the essence of bliss. The only correct 
way of contemplation of the Supreme B. recognised by Sruti is 
ps one having a trans-empirical “Form” of its own as can be 
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seen from the text beginning with the words "The Supreme 
Being having countless heads and eyes and feet? and concluding 
with the promised reward of Moksa attaching to such 
upásanà with the words—“whoever knows Him in this manner 
attains immortality, for there is no other means of Moksa” 
(Purugasukta). The description of the Supreme B. as “Aditya- 
varnam" (of the color of the Sun) cannot be lightly dimissed as a 
mere mode of speech. There is tbe following in the Saukardyana 
Sruti of the Sama Veda — (ascribing a distinctive Form to the 
Supreme B.) "Sthánu (Rudra), son of Brahma, approaching His 
Sire said to him “which is to be meditated upon as helping one 
to:cross the cycle,of births and as the being denoted by the 
syllable ‘Om’, by Sadhakas cleansed of their sins and desiring 
Moksa. How is the contemplation of that all-pervasive efful- 
gence to be carried out (as sákára or Nirakara) ? Of what 
deseription is that Being which has no physical components 
from hairs to feet (alamapadah)!. And Prajapati answered, 
“The Lord Visnu is indeed the Savior (fürakah) without 
physical components from hairs to feet. I shall tell you how to 
meditate on Him. He has countless heads, countless hues, of 
golden hue, of reddish glow like the Sun or blue in color. He is 
to be meditated upon inthe heart as having eight arms, of 


unlimited valo and power and as beginningless". 


We have seen that descriptions of B. as formless (arüpam) 
are to be understood in terms of absence of empirical (/aukika) 


form. 


1. (पत्याहारन्यायेन) छोमान्तपादाद्यवयवा न. विदन्ते यस्येति अछोमपाद: | 
(J) 
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Moreover, Arjuna's question in XII.1 (and its answer) 
relates two distinct beings as the object of meditation, in the 
wording—"those who worship You and those who worship 
Aksara, the Avyakta” (Ye tvém upāsate, ye ca Avyaktam 
upásate). According to Sankara’s interpretation, the question 
relates to the same Adhikarins who seek tbro’ Sákara-upásanà 
to cleanse their minds and gradually to attain the Nirguna-B. 
(Avyakta) thro’ Nirákáropásaná. But the wording in the text 
of the Gitd refers to totally disconected Adhikárins (not 
Adhikàrins of the same Being going from one stage to another).? 


XII.3-4. Let those who meditate ongYou be superior. 
What is the reward (fruit) accruing to the others (who meditate 
on Avyakta or Cetana-Prakrti) ? The Lord answers this ques- 
tion in ‘Ye tu’ (XII.3-4). 


The Bhagavata Purdna refers to Maya (and its Abhimanini) 
by these epithets: (By the power of) ‘that which is inaccessible 
to inference’ (apratarkyát) and ‘is difficult to be fully defined’ 
(anirdesyat) my feet have been severed” (i.17.19) The Supreme 


2. Moreover, in the Advaitic view, the Sagunopdsaka is 
inferior to the Nirgunopàásaka. But in utter defiance of 
this the Lord’s answer to Arjuna’s query saying that those 
who meditate on Him (the Saguna or Sákára) are superior 
and greater knowers af Yoga” (XII. 2.) upsets the entire 
logic of Samkara's interpretation, Read also : 


ये तु 'ते मे युक्ततमा मता' ‘asda मन आधरस्व' इत्यादौ भगवता 
उक्तोपि, अव्यक्तोपासनस्याधिक्यं वदन्ति, ते तु अपलछापकत्वादेव 
अतिसाहसिकत्वात्‌ सुशोच्या एव । 

(GT) 
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B. has been referred to earlier by the term “daivam” in the 
passage “some others hold the Lord to be the cause of my feet 
being cut off” (1.17.18).? The Kasüyana śākhā of Sama Veda 
says : “At that time (of Pralaya) there was neither Sat nor Asat 
i.e. neither the great elements (Akasa and Vaya) nor the sub- 
ordinate ones (Tejo-abanna). There was Tamas and everything 
was enveloped by it. This Tamas is the unmanifest, ageless 
fully indefinable-—the Prakrti”. 


The Abhimànini of Prakrti is all pervasive and inscrutable 
in its nature. This has been stated in the Moksadharma ; 
“From the Abhimanini of eternal Bháàvarüpáajhana (Sasvatatamas) 
depending on the will and control of Narayana, from the 
unaging, the supersensuous Prakrti inaccessible to the mind, 
the unborn, existing in Pralaya (asatydt) the amiable, the chief, 
which acts in accordance with the Lord’s wish, the unopposed, 
undecaying, undying form, that which has no physical body, 
the all-pervasive, all-creating Cit-Prakrti the Purusa (fourfaced 
Brahma) was born? Mbh. XII 351.6). The Manu Smriti) (1.5) 
reads *[n the beginnig this Prakrti was inactive as if slumbering 
all over, unborn, inaccessible to perception, inferece and $2bda. 
The Gita itself refers to Cit-Prakrti as Kütastha and Akgara in 
XV.16. Külastha means being present in Avyakrta-Akasa 
(as its presiding deity) The Rgvedakhila says : The Goddess 
Sri being present in Avyakrta-Akaéa is for that reason known 
as *Kütasthità'. The Gaupavana-Sakhd of Sama Veda reads "The 
Cit Prakrti is all-pervasive, never dislodged from her permanent 
place (in the heart of the Supreme) one in whom the cosmos is 
rooted (visvagd) the source of the world, one without flaws". 


3. This is the speech of Dharma, 
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XII .5. This verse answers the question how if Moksa is 
attainable by the upasani of Sritattva also one should at all 
accept the superiority of contemplation (of the Lord) to that of 


Sri ? 


That to which the meditation on Avyakta is the means is 
verily achieved with great difficulty! “Gati” signifies the means 
of approach (marga) , The consolidated meaning of XII . 5 cd is 
that the way to attain Me (the Supreme Being) thro' 
Avyaktopasana is traversed with very great difficulty. 


(XlI.4 ab explains in what manner the approach to the 
Supreme Lord thro’ Avyakta is full of hardships, hinted at by 
the expression ‘hi’ in XII.5c). 


The direct envisioning (dparoksyam) of Avyaktatatva or 
Sri is impossible without intensive contemplation, absolute 
sense control and uniformity of vision in respect of the Lord 
(as spelt out under. VI. 29-32) interesting oneself in what is 
beneficial to all beings and such other prerequisites of right 
conduct, right devotion to the Lord and other assets (sddhana- 


4. According to this interpretation of the words ‘Avyakta 
gatih’ the term ‘avyakta’ stands for the updsana of avyakta 
by extension of sense and in 'gatib' the suffix ‘krin’ -is used 
in the instrumental sense of -being a means to something 
else—in this case the contemplation of the Supreme Lord. 
If gatih is construed in the accusative sense it would make 
the attainment of Avyakta itself the goal of its upásaná- 
But as the Lord Himself ‘says in XIL4c that the Avyak, 
topasakas attain Him, the phrase *avyaktà gatih’ has to be 
construed in terms of a "Lakgitalakganá" as above. 
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sandarbha). Without them there is no possibility of Avyakto- 
pasakas earning the grace of the Lord. In other words even 
with the envisioning of Sritattva, there is no possibility of the 
Lord’s grace being attained without proper contemplation of 
the Lord Himself.’ 


The approach to contemplation of the Lord thro’ the 


envisioning of Sritattva as a means thereof thus involves 
greatér hardship in that even without resorting to Avyakto- 
pasana as a means those who contemplate on the Lord Himself 


attain Mokga more easil y.9 


Still the question about the other way of approach to the 
contemplation and attainment of the Lord thro’ Avyaktopásanà 
has been raised by Arjuna in this context for this reason and 


5. The statement Na tad rte Visnuprasádah is, therefore, to 
bé construed in terms of an’ inseparable association 
(ayogavyavaccheda) that it can never be that envisioning of 
Sri is not a means of attaining the Lord's grace (But not 
that no other thing is necessary to earn His grace—sueh as 
contemplation of Him). 


6. As J. points out towards the close of his C. on GB. XIII.6 
M. in his C. on XIJ. 4 has made anticipatory mention of 
some of the points made by the Lord in XII. 6-7. Read: 

(J. GBt. XII. 6) 
अन्रानन्येनैव योगेन' इत्यदिना विनाव्यम्तोपासन इत्येतत्मतीयते | 
उपासते इत्येवोक्त्या “” | आगामिगीतावाक्यमपेक्ष्य प्राक्‌ बुद्धघारो- 
हाय तदुक्तमिति । 

(J. GBT. XIL. 6) 
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purpose that those who have envisioned Sritattva will find the 
contemplation of the Lord very much easier after that. 


Nevertheless, the fact remains thet the hardship is more 


in trying to attain contemplation of the Lord thro’ successful 
contemplation and envisioning of Avyakta or Sritattva, in the 


first instance, thro’ so much difficulty as has been pointed out 
(in explaining XII. 4. ab—in so far as one is bound 1o envision 
the Supreme Lord Himself by putting forth the same in 
tensity of effort or even less of it than is necessary in the other 


case, 


There is also the risk of Sritattva not being too pleased 
even with one's extremely intensive Upasana of Hereself if 
there be any deficiency in respect of the other complementary 
requisites of sense control and other matters. 


The Lord's own devotee, on the other hand, has this 
advantage of the fulfilment of the auxiliary conditions being 
rendered easy for him by the Lord's own effort." In this way, 
ihere lies greater hardship in the other way of approach to 
the Lord thro’ Avyaktopásanà. All this has been unmistakably 
indicated by tbe Lord Himself in the text.of the Gita in verses 
AIL. 3, 4 and 5 by the use of the prepositions ‘pari’ and ‘sam, 
and the comparative suffix ‘tara’ in respect of the words ‘updsate 
*niyamya’ and ‘adhika, in connection with the meditation on 


Avyakta or Sritattva. 


7. तत्र न्यूनताप्रयुक्तमपराध भगवान्‌ क्षमते-- अपि चेल्सुदुराचारः 
इत्युक्तत्वात्‌ । (1४. 307) 


(Srinivása) 
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Thé Mádhuectiandasa sakha of Sama’ Veda also Says in the 
connection - ‘Tné Cic-Prakrti is’ envisioned only by those who 
conquered their senses, whose conduct is spotless and who have 
uniform vision in respect of..the Lord's presence in all things. 
When. ‘thus. envisioned. She confers on her devotees. sublime 
deyotion to.the;Lord.and abides with : them, removing all their 
obstacles - to: .tHieir.. realisation. of..the Lord. ' Such devotees -of 
Sri, after-meditating on Vasudeva. and: attaining’ direct vision 
of Him-have everlasting peace-(Moksa). thro’. such: knowledge 
of Vig and by His Grace’. - 


The same thing has.also been stated in the Aydsya sakha 
of Sama Veda :# ‘The Lord is moved to graciousness together 
with His consort;..‘Avyakta, -witlr-the- same- effort by’ which 
the. devotee has .attained..the: grace of Sri, and not by -anything 
more. But the. Lord is not.-pleased. -with - His devotee: by- his 
winning the grace of Sri alone. When He is pleased all others 
are bound to be pleased, for certain. In the worship and 
contemplation of thé’ Lord any surplus of effort or, deficiency 
of it does riot become an offence by commission or omission 
For He alone is the bestower of excellences and Moksa - not 
Avyakia or others. by themselves". ———— 7. 


MM d Ha MD NO 


There.is also another text. in which Sri says..‘Desirous. of 


to please the Paramátman'.? There is a similar speech of- Śri 


8. The dative case in ‘Yatante Paramátmane is in accordance 
ith 
क्रियार्थोपपढस्य कर्मणि खानिन: | (Pán. 11, 3. 14) 

13 


j: 
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in Moksadharma (XII. 221, 25) ‘I always abide with those who 
remain steadfast in Dharma, who are devoted to the supreme 
Brahman, who always speak the truth. and are humble? and 
bountiful’, | 


In point of truth,19the Being referred to as beyound ‘Mahat’ 
(in the commentary on XIIL1) is ‘he Supreme Lord Himself. 
So it has been established with sound reasons in the Brahma- 
stitras (1.4.5-7)— "If it is contended that the Sruti speaks of 
other things we say no ; for it is the omniscient Lord that is 
spoken of by all the terms. And because the Upanisad deals 
with the exposition as well as the question relating to the same 
three topics”, This is also supported by the use of the 


masculine pronoun “tam? in Nicdyya tam (Katha. Up. 1.3.15). 


The Agnivesya śākhā also clarifies the same point when it 
says: "That which is above Mahat and everlasting. Itis the 
Supreme Lord invoked by all—that is described as being 
beyond Mahat”. 


It is not to be supposed that the very existance of Avyakta 
(or Prakrti)as an ontological entity in Vedanta philosophy 
has been denied by the Lord Himself in B.S.1.4.1. For its 
existence has been well established by Him in the Mahābhāratā, 
Bhágavata and other works. As for BS.1.4.1 in which accord- 
ing to some commentators he has denied the very principle of 
Prakrti — (which then would automatically rule out the 


9. V. प्रार्थिते ( Critical Edn. ) 


10. Read: पूर्वे शकाहेतुत्वेन वाक्यान्युदाहृतानि तेष्विदमेक नाव्यक्त- 
विषयमिति वस्तुस्थितिमाह-- "ea: इति । (1, Gar. xir. 5) 
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recognition of Sri or Avyaktha as its Abhimanidevata). tho 
correct position is different. The words of the Sütra *Sarira- 
rüpakavinyastagrhiteh' are intended to set aside the conception 
of Jada- Prakrti as an independent principle, acting as the 
material cause of the world and as bearing the fullest primary 
sense of the word ‘Avyakta’ as adumbrated in the Niriévara 
Sánkhya system and to establish the position that this Prakrti 
or Avyakta exists and functions under the control and 
sovereignty of the Supreme Brahman as defined in Vedic 


Philosophy .11 

This is clarified by the Suukardyana Sruti, “The Cit-Prakrti 
which brings forth the world is dear to the Lord as she is like 
unto a body to the Bodiless One”. 

Sri confers high rewards quickly upon those who scru- 
pulously fulfil the rigorous discipline of her worship. Not so 
he Lord. This is what distinguishes tbe two. 


The Rgredakhila says in this connection: "To those who 
meditate on Sri, looking upon her as golden in hue, with hands 
like lotuses, as the ruler of all, and pervading all matter, (as 
she is in reality) She herself (saiva) grants within a month 
great (spiritual) riches and prosperity. Not so the Lord. 

iow doux 20 do 
These make it clear that, those, who worship 


हि XIII. 6-8. 
ic MTS "p fa BITE 
and moditate on the Lord with devotion are free from such 


difficulties (as-are, associated, with the avesship 'andeddeditátion! 
odii ribattva-(separatelyyan Tisigrhas:d»eeri ७6७४. buiriühe the 


snohb aad cen ze douse cu aaki do senos ad} ni aris} 
occ tS 
1307 Rorc he fal! adiscussion of he: rdiffefent: intenbrétetioc Gf! 


io rthese Sitrasby dffferent bsnmmentitors sedmy SPONS 1, 
l Lid 
pp.263-727-9 1 4 ai o1 3011900005 19d nui bas £5.05, TV iu 


252 SRI MADHVACARYA'S GITA-BHASYA 


Saukarüyana Sruti also : What have they who worship and 
meditate on the Supreme Person to wish for and expect to 


receive from Avyakta and other deities?” 


The Moksadharma (X11.328-30) also says—“Of the four 
kinds of My devotees, the Ekantins are the foremost as they 
are not devoted to any other deity (aranyadervatăk). I complete 
their sadhanas in a special manner for these Ekántins; discharge 
their karmas without expectation of any rewards (other than 
My pleasure) 

XII. 12. Knowledge is better than contemplation!? witli- 
out it. Better than such knowledge!? without, contemplation 
is actual contemplation with knowledge. So it js stated in the 
Anabhimlana sakhà of Sima Veda-"Better than mere contempla- 
tion is that informed by knowledge. T herefore, Aparoksa 
ensuers after such contem plation ard ther Mc kg2”. 


The statement in XII.12 that surrendering of the fruits of 
karma is even better than Dhyina is to be interpreted more as 
alaudation than as a statement of fact, Otherwise, how can 
the Lord be telling Arjuna in XII.1] ab “If you are not able to, 
do even that much"-—i.e. to say doing your. work for My. sake” 
(XII.10 cd) “then surrender the fruit of your action to Me”. 
He has also stated in V.2 cd. that. Karmayoga or doing one’s 
work with the sole object of pleasing the Lord by such work 
excels the other negative aspect of karmasannyása in terms of 


12. As ‘abhydsa’ has been recommended to - achieve steadiness 
of mind in XILO9 it-seems appropriate to ‘understand this 
term in the sense of Dhyana as such, as has been done 
by M. 


13. Knowledge of the Lord to ‘contemplate on Him and the 


attributes of the Lord upon: which to contemplate as “given 
in VI.29.32 and further adverted to in XII.6-8, 
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cutting out the hankering.after iheir fruits for oneself. That 
being so, it. stands to. reason that .Dhyànayoga is necessarily 
superior to all such other disciplines as-Karmasannyása (in its 
negative aspeci) and Karmayoga. Moreover, there is the. clear 
pronouncement in. the Kasdyana .Sruti on this point. that 
*Dhyána.is proclaimed.by sages to be superior to all othet. 
sádhanas. Jfiána and Bhakti centring on the Lord, added to 
Dhyàna; is still superior. "Neither the giving up of karma nor 
dispassion consisting in not regarding objects of sense enjoy- 
ment as agreeable to oneself or Tyága in the sense of iio 
hankering after fruits of Karma can equal even a fraction of the 
fruits of Dhyana informed by knowledge”. 


Tho’ these two statements (Gitd XII.!2c and thé above 
from K@sdyana Sruti) are on a par as pronouncements the 
commendation of giving up of Karmaphala with particular 
reference to those who are not even able to practise Karmayoga 
which is so indubitably below Dhyana, makes it clear that the 
pronouncement in Gita XIIL12 c (Dhydndt karmaphalatydgo 
vigisyate) is not to be taken at its face value. This commenda- 
tion of and praise given to Karrnaphalatyága (over and above 
Dhyana, in XIV.12¢) can be consistently explained as being 
due to the important reason that karmaphalatyaga or giving 
up the desire for: the fruits of action for oneself is a most 
potent factor in promoting higher knowledge and Dbyana-14 


14, This can be seen from the terms of reference in the 
“Mund: Up. 
परीक्ष्य लोकान्‌ कमेचितान्‌ ब्राह्मणों निर्वदमायांत्‌ | uu 
तद्रिज्ञानाथ स गुरुमेवाभिगच्छेत्‌ । (11.12 ) 
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This point is brought out by the Gaupavanasdkhd “Dhyana 
linked with tyága is far superior to dhyana without it". For, 
it does not at all stand to reason that Mukii is attained 
immediately after and by mere giving up of desire for fruits of 
action etc, On the other hand Mukti is attainable by Tyága 
linked with Dhyàna, which is the next indispensable stage. 


The praise bestowed on mere Tyága holds good even from 
the point of view of this alternative interpretation of XII.12 c, 
just as when one says X will conquer his foes with the aid of Y 


and not without it, "15 


XII.19. The repetition of ideas between some of the 
words and phrases in verses 16, 17 and 19 is to be explained on 
the basis of their interrelation as general and particular state- 
ments or as the original and its explanation in some instances, 
In respect of Har samarsabhayodvegair muktah (ver. XII.15) and 
its counterpart Yo na Arsyati (XII. 17) the latter is to ensure 
that there is uninterrupted continuity of the state in question. 
(which is not explicit from the participial form ‘muktah’ used 
i,Ver. 1$, Thrpreviongisigtment, is meant to preclude the 
Poy «pf, Ag, SUDRRAHSEL one. ips geed AS RFR 
figurative, and tamak aik pur PAL s. iasnonmi odi o) sub 
"rrr ri Poe e rese eniro orca mn gu 

॥ हाई वर bas sgbhal wend veduid gob omens odor ingan 
15 यथानेन भृत्येन युक्तो राजा रिपूणां जेता, नान्यथेव्युक्त भृत्यस्य स्तुतिः 
sii भ्यते. ८,६ do sR SH rert nassa sd ngo aid „Et 

Inthe present case also the help given by; Katmaphala 


tyága to Dhyana in, निज it superib Fae hsp ane 


without its aid isa sufficient Exon 801) 1o emphasise the 
importance of Tyaga in Diya TEESE OR ETE 


ic 
{ £ 
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The repeated references to Bhakti (and Bhaktimàn) in 

verses 14, 15, 16-20 is to bring out the superiority of devotion 

to the Supreme Lord to the upásanà of Avyakta or Sritattva. 
The attributes referred to in verses 13-19 are intended to 


elaborate and elucidate what is intended by implied extension 
(upalaksana) in XII. 6 

Samkara has held that these attributes of advestrtva etc. 
spelt out in verses XII. 13-19 are enjoined with reference to 
those who are Upásakas of Nirguna Brahman or ‘Avyakta’ or 
‘Aksara’J6, 

This is farfetched.17 For the passages (13-19) stand much 
nearer and closer in context to devotees of the Lord expressly 
referred to in the immediately preceding verses (6-11) while the 
reference to Aksara or Nirguna Brahman, as conceived by 
Samkara is to be found as far back and away asin XII. 3.5. 
His interpretation is» therefore, against contextual contiguity 
apart from the clear statement in Yo madbhaktas sa me priyak 
which is one of the seven in the series begining with Advesta 
3) 


——M— 5 eee d 


16 जत्रासेश्वरमेदमाश्रित्य विश्वरूपे इश्वरे चेतः संमाधानलक्षणयोगः उक्त 
ईश्वरॉथ कर्मानुष्ठाने च अक्षरोपासकानां केवल्यप्राप्ती स्वातः्त्यमुकर्वा 
इतरेषां पारतन्व्यादीश्वराधीनतां दर्शितवान्‌ । तस्मादक्षरोपासकानां 
सम्यम्दशननिष्ठानां -संन्यासिनां अद्वेष्टा सर्वभूतानाम्‌ ४71. 73-19 इत्यादि 
धेर्मपूग यक्ष्यामीति प्रवर्तते | (S. GB. X1L.13) 


17 जक्षरोपासकानभिहत्येतदुच्यत इत्यसत्‌ । सन्निहितसम्बन्धे सति 
ब्यबहित सम्बन्ध ग्रहणायोगात्‌ | यो मद्धक्तः स मे प्रियः इत्यादि 
वचनाश्च | (४) 
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XII. 20..--Concludes- with a simniirig up of what bas been 
Stated earlier. in: XIE: 6-8. --Dharma “isthe Lord (Vis itu’): 
Whatever contributes 16 His-upasand is “diarmyam™: *Amirtam 
is what destroys death, -decay -and other- aspects’-of, transmi- 
gratory life: *Dharmyümprtam? thus.comes.to.mean.. the -means 
leading to the Lord and immortality erc SUC 


*Srad' is the asset of faith. The. lexicon also says. ‘Srad’ 


dénotes dstikya (faith in God). Those who have such. faith are 
*Srad-dadhanal 19 © mE l o 


18 चारकत्वात्‌ धर्म; ॥ Jayatirtha points . out that, dharma’ in 


tiis context cannot be taken in its ordinary sense of unseen 
कात (ddr$ja) earied by Karna: For katma iséitherpravrtta 
“lor Nisrtta Pravittà.karma is not-opposed to-ragadvesa etc.» 

deprecated in Gita." Nivrttá : karjas.: on the other ;hand 

being the cause of producing the state of freedom from 


5. rügadiésa cannot be considered ás produced By it.’ 


iUt 


19.3; has-i. learned. note discussiüg. whether ““Srad’’;is..to be 
treated as a preposision according to the Vartika or asa 


noun form. 


SATKA III 


ADHYAYA XIII—KSETRAKSETRAJNAYOGA 


The third Satka is in the nature of a review and summary 
of the preceding two. This Adhyáàya is a condensed but co- 
ordinated exposition of some of the main topics dealt with 
before such as the means of Aparoksajfiana (elucidated in the 
first six chapters) the object of this knowledge viz. the 
Supreme Lord and His nature and attributes (elucidated in VII. 
ff) the nature of Ksetra (elucidated in VII. 4-5) and the 
plurality of souls and their difference from the Lord (taught in 
1I. 12 ff). 


XIII. 4. 'Yadvikàri' means the properties with which it 
(the ‘ksetra’) is endowed. *Yata$ca yat’ means “by which it 
(the ksetra) is impelled to act’ (yatM?. “Sa ca yo” or “who He 
s” refers to the prime mover of all to such activity (pravar- 
takah). 


] यतश्च Aq does not carry the tame sense of “which from 
which? or from which (cause) a given effect is born 
(as in S.’s com.) as such a sense is already conveyed by the 
words *Yadviküri^ according to his own interpretation. 
Moreover, it requires the importation of the predicate 
*utpadyate? to complete the sense. Hence M. has given a 
more insightful interpretation of "yat" as a present 
participial form of the root १/ “to move? which agrees so 
well with following reference to Sa ca yo yatprabhavah— 
viz. the Ksetrajüa or the Lord who indwells in al 
and knows all about its composition and working. 


14 
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The words “Yatagca yat" are intended to show that the 
ksetra is moved to its activity by the Lord while “sa ca yo” 
brings out the essential characteristics of such a Being. There 
is thus no overlapping of ideas between the two. 


XIII. 5. Brahmasütras are the well-known Sariraka 
Sastra (of Badarayana). 


XIII. 6. 7. Desire, aversion, pleasure, pain and others 


are the vikáras (modifications) and the preceding “Bhiimi, 
apo, anala” etc. are the ksetra. 


XIII. 8. The reference to the absence of self-praise and 
other assets is by way of indicating the means of attaining 
Aparoksajfiàna of the Lord whose greatness is going to be 
expatiated upon from XIII. 12to 17. *Dambha' is projecting 
a false image of one's own greatness, The lexicon defines it so. 
*árjavam' (rectitude) is consistency in thought, word ard deed. 

XIII 9. ‘Sakti’ is attachment. The same when carried 
to excess is ‘abhisvanga’ asnare, as defined in the lexicon. 

XIII. 11. ‘Tattvajiianarthadarsanam’ signifies deeply 
cogitating on the. purport of the Sastras in order to attain 
Aparoksa, m 

XIII. 12. The words ‘Param Brahma’ (Supreme B.) bring 
up what has been predicated in "Sa ca Yah” (Ver. 4). The 
remaining words describe the greatness of the Lord conveyed 
by the words 'Yatprabhavah. (Ver. 4). 

The compound *anádimat' should be construed as a 
negative Bahuvrihi meaning a Being which has no body, organs, 
qualities or activities which have a temporal beginning (ddi).2 


2 आदिर्येषामस्तीत्यादिमन्ति । न fed आदिमन्ति यस्य तबनादिमत्‌ | 
सामर्थ्यात्‌ तानि देहेन्द्रियगुणक्रियादीनि । (J) 


ADHYAYA XIII 259 


It would betray an admission of incompetence in versification 

‘ With adequate power of expression on the part of the Gitacarya 
to brush aside the suffix ‘mat’ in anüdimat as a mere verse- 
fillers, Otherwise, the shorter form anádi would have sufficed 
and the metrical deficiency could have been made good in other 
meaningful ways. 

XII. 14. 'Sarvendriyagunabhasam' signifies that (Lord) 
who illuminates (@bAGsayati) the power of all our sense organs, 
making them capable of revealing to experience their respective 
objects (vigaydh). The correct meaning of the other description 
of B. as having no fzdriyas etc, (XIII. 14) has already been 
made clear earlier (in the course of our Bhágya on Adhy. 
II.verse 50). 


3. As has been done by S, :— 


तस्मान्मतुपो बहुब्रीहिणा समानार्थत्वेडपि प्रयोग: छोकपूरणार्थ: | 
(SGB—12). S. also quotes an earlier interpretation (pos- 
sibly shared by Bháskara whose C. beyond Adhy. IX. is 
hof extant), splitting the words as anddi and matparam 
which overcomes the redundancy of the matup-suffix. 
Both S. and J. reject the interpretation of matparam 
propounded by this unknown commentator who, however, 
like them takes the word “Brahma” to refer to the Supreme 
Brahman. Curiously enough Ramanuja too follows the 
unknown commentator mentioned by S. in splitting the 
words into anddi aud matparom but differs from S. 
Bhaskara and Madhwa in holding that ‘brahman’ here 
refers to the Jivàtman. He does the same in other crucial 
contexts also. Attention is invited in this connection to 
my paper on Bhüskara A Forgotten Commentator on the 
Gitd, published in the 7. H.Q. IX. Calcutta, 1933, 


260 हारा MADHVACARYA’S GITA-BHASYA 


XIIL19. The virtues of amünitva eic. have been 
given precedence of enumeration over the ‘Jfieyam’ 
(XIIL.12-17) to indicate the fact of their being subsumable in 
the Vikdras of Prakrti, before passing on to the Jfieyam 
(Brahman). The ‘prabhava’ or majesty of the Lord has been 
described (beginning with XIII 12 cd! after enumerating the 
means of realisation partly because of the abundance of the 
Lord's Majesty and the intimate bearing of their knowledge on 
the pursuit of Sadhanas by the seeker. 


XIII. 20. The reference to Prakrti, Vikdra and Purugas is not 
irrelevant in this coptext. The interrelations between them are 
briefly touched upon here (XIIL.20-21) for the purpose of 
‘elucidating the statement “Yatagca yat" (whence it derives its 
impulsion to activity)—as it has been explained by us.4 


4. The Lord's impulsion of all finite reality has been conveyed 
by the words *Yafasca vat”, This can be elucidated only 
after His prabhava has been made known. This again 
‘presupposes the knowledge ofthe finite reality which is 
subject to His impulsion. It consists of ^Ksetra" with all its 
ramifications into cit and cetya. Forthe term ksetra in 
its broadest connotation includes both Prakrti and Purugas, 
in whom the Lord indwells (as the etymology of the term 
ksetra (kstyate atra Bhagavatà iti ksetram) establishes. 


Hence the term “Prakrti” includes the twentyfour tattvas 
beginning with Mahat. The term *Vikára' similarly com- 
prehends the Sattva, rajas and tamo-gunas of Prakrti and 
all their modifications come under the description of 
vikáras. 
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By ‘gunas’ here its properties of Sattva, rajas and tamas 
are also understood. The vikāras and the three gunas have 
been separately referred to in the text in order to make it 
clear that the gunas which remain in a subtle state in. pralaya 
put ona slight increment (upacaya) at the time of creation. 
This is stated in the Madhuchandasa Sakba—“The three 
gunas which partake of the nature of both effects and not 
effects (Kàryükáürya) during the period of creation (in so far 
asthey do undergo a slight measure of increment (upacaya) as 
compared with that of the Mahabhitas, but which being so 


slight is negligible and hence treated as akár ye). 


IH 20. 22. The physical ७०१४७ is termed karya. The 
lexicon confirms this by saying “the body is known as ‘karya’ 
(effect)". The sence organs are designated as ‘karanani’. 


‘Bhoga’ presupposed in the term ‘bhokty’ (fra) consists 
in the apperception of or in one’s being able to 
directly intuit the states of pleasure and pain under 
experience as occurring to one’s own self. Such intuitive 
correlation of experience to. one’s own self is bhoga ९ 
Only the soul which is of the essence of consciousness 
(cidrüpa) is capable of such bhoga (and mot Jada-Prakrti 
or its modifications, such as the antahkarana, which 
is then supposed to be mistakenly transferred to the Puruga, as 
the Saakhya system holds). 


As the body and sense organs are products of Jada-Prakrti 
thro’ self-modification (parinama), this Jada-Prakrti is here 


5. The term ‘Sarira’ applies to the subtle body also. 


6. सुखादिविषय; स्वीयतया साक्षात्कार: (भोगः) | 
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spoken of as the ‘agent’ (&urír) by way of courtesy (upacara). 
The Bhügavata Purána (111.27.9) supports this position when 
it says "The Icarned ones hold the Cetana-Prakrti to be the 
efficient cause of the coming into being of the physical bodies, 
the senses and the mind (kartr). They also hold the Supreme 
Being (Puruga) who transcends both the Jada and Cetana 
Prakrtis to be the principal cause in making the Jivas experi- 


ence the pleasures and miseries in life, 


XIIL.23-24. Speak of the Lord who impels the kgetra to 
activity (Yatasca yat, as stated in XIII. 2. 

The Lord is ‘Upadrasta’ the exalted witness and ‘anumanta’ 
who deliberates and guides the soul in every one of its 


activities. 


In XID. 21 ed itis the individual soul which has been 
referred to as implicated in participation in the experience of 
pleasures and pains in life. But in ‘Prakrtim purugam caiva... 
ubhavapi’ (XIII 19) it should be understood that the Lord and 
the individual self are both. connoted by the very same word 
(used once) by way of ‘tantra’-device. Therefore, in XIII. 23 


both are meant. 


Samkara construes the words ‘Ya enam (evam) vetti 


Purugam’ (XIII. 23) as proclaiming the Jivatman’s identity with 


7. The Vivrti of Raghavendra clarifies here that the part 
played by Cit Prakrtiin providing the selves with their 
bodies and organs, which are the modifications of Jada 
Prakrti, is comparatively more than what it is in enabling 
them to enter into their experience of pleasure and pain of 
life—where the Lord's part is much more, 
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the Lord? ; This is against the supreme purport and governing 
thought of all the Sàstras. 

For the purport of all $ástras is to expound the absolute 
glory and greatness of the Lord. So says the Saukardyana Sruti 
“All Vedic pronouncements and nydyas embodied in the 
Mimàmsà astra of Brahman have the glory of the Lord as 
their highest purport, which because of its vastness is (said to 
be beyond the power of words to describe, in full. Not only do 
the Srutis purportfully ascribe countless transcendental attribu^ 
tes to the Lord (Visnu) but in the same breath predicate their 
actual presence in Him. There is no overriding reason to set aside 
this fact of the actual presence of such transcendental attributes 
and glory in the Lord. Nothing contrary to the Mahatatparya 
of scripture in respect of the Lord's glory can be established by 
either perception or even the Puranic texts because of conflict 
with their own basic ground of proof (upajivyapramáana) to which 
they have to defer, before proceeding further. And inference by 
its very nature can give rise to knowledge which is comparati, 
vely less powerful than perception or scripture”. 

For this reason, the Mahatatparya of Sruti ín respect of the 
Lord's Supreme Majesty cannot be upset by any kind of 
reasoning. The very reasoning by which it is sought to be made 
out that the Lord's glory is not a fact, will on account of 
Upajivyapramanavirodha be rendered fallacious. The glory of 
the Lord would thus remain true for ever as established by the 
Vedas. 


8. य एवं यथोक्तेन प्रकारेण पुरुषं साक्षादात्ममावेन अयमहृमस्मीति 
वेत्ति न स भूयो देहान्तरायोत्पद्चते | 
(S. GB, XILL 23). 
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There is no difficulty also in recognising a subsidiary 
purport of scripture in respect of the actual presence of such 
glory of the Lord without prejudice to the final purport in regard 
to His glory ascuch. However, as a matter of fact, we have 
it on the authority of the same source that the predication of 
supreme glory of God in the scriptures equally presupposes 
supreme purport in the actual presence and reality of such glory 
in the Lord as, in the final analysis, it is all one and the same 
thing for the Infinite Being of the Lord to be and ro be full of 
supreme glory. There is thus no ground for holding that the 
Supreme Lord is Formless and that He must, therefore be 
devoid of glorious attributes. We have shown how the 
Saukarayana Sruti of the Sama Veda has predicated attributes 
like reddish hue to the Lord (See Bhasya on XII.2). 


Further, it stands to reason that reasonings put forward by 
the human mind to discredit the glory of the Lord may be the 
outcome of ignorance. But there is no: possibility of :the 
statements of the Vedas, which are intrinsically valid, becoming : 
fallacious at any time.: Defects due to failure to detect tbe 
presence of upadhis (limiting. conditions). or logica! fallacies 
cannot be ruled oùt in the case of human beings liable. to such 
failings 

It cannot be counter-argued that in some: grutis which: we 
have not studied, there may be statements to the:effect that the ` 


9. वस्तुतस्तु, sata महदपि तत्परत्वम्‌ । कुतः ? अनन्तसंबन्धि- ` 
नोरुत्कर्षस्य तत्सत््वस्य च एकत्वात्‌ । प्रमाण हि प्रवर्तमाने विधिरूपं 
निषेधरूप बा, न तूदासीनम्‌ | तस्य च बाधाभावे- खत एवं aa- 
सत्त्वलक्षणौ विधिनिषेधौ Aaaa: | किं तत्र 'तात्पर्यान्तरकल्पनयेति । 


(J. GBT. XIII. 22) 


ADHYAYA Xill 265 


Lord is wanting in supreme glory. For we read in the same 
source (quoted earlier) that “there are no dissenting voices to 
the glory of the Lord in the Srutis, nor any reasoning to that 


effect. Thus spake Prajapati, thus spake Frajàpati." 


The theory of the Lord’s oneness with the Jiva is in conflict 
with the Lord's glory, as established in the Srutis, the Sutras 
and in the Puranas. The Brahmasütra (11.3.50) proclaims the 
Jiva to be only an abhasa i.e. Pratibimba of the Lord. (And 
the Pratibimba is, as such, different from the Bimba-in this 
case, the Lord) In the Maháühhárata we read “King 
Janamejaya asked Vai$ampàáyana- 0 learned Brahmin, Are 
there a number of Purusas or only one? If many, are all of 
them of equal status or is only one among them supreme and if 
so, who He is and in what way He is so? Be pleased to 
enlighten me on this question. Vai$ampáyana replied - “The 
common folk bave no idea of the One Supreme Being among 
the Purusas. I shall tell you how that one Puruga who is the 
source of all, how He is all pervasive (Visvam) and superior 
to all, in respect of His attributes He is the Indweller (Antara- 
 ütmà) of my' soul and of all embcdied beings” (Moksadharma 
XIL360) "^ २ | 

It cannot be seriously maintained that the world of finite 
reality of souls and matter is all a myth likea dream or a 
magical show and that therefore there is no substance in the 


supposed glory (utkarsa) of the Lord as distinguished from 
the world of inferior status. 


This theory of the cosmos being an unreality like a dream 
ora magical show or its like, has been repudiated by the 
author of the B. S. (II.2.29) Be has staled that the world of our 
15 
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waking experience cannot be dismissed as unreal like a dream,19 
as it shows the contradictory attribute of not being sublated 
within our experience. We have no evidence to think that the 
whole world is the outcome of the distorted fancy of some 
mind or minds. On the contrary, enough evidence has been 
cited by us in the course of our commentary on Gita II. 50 
establishing the correct view that the finite world is real and 
that it is inferior to the Lord and is dependent on Him. 


As for certain descriptions in the Puranas representing 
the world, sometimes, as a passing dream, they should be 
understood figuratively, as explained in the Aydsya śākhā of 
the Sama Veda—“The world is said to be verily a dream on 
account of its fleeting nature, its impermanence and susceptibi- 
lity to change. But it is not a myth, as it is not contradicted in 


our experience”. 


We shall now dispose of another cbjection to the transcen- 
dental majesty of God being the highest purport of the Srutis— 
Can it not be that it is groundless to accept the glory of God 
as being tiue?. For, the Srutis—counsel meditation on Him. 
as one’s own self—or what is known as Ahamgrahopasana. 
As the individual self possesses no transcendental glory what- 
ever’ it stands to reason that the Lord with whom he is to be 
identified in meditation cannot also be endowed with any such 


10. Tho’ dreams are real according to Madhva’s Siddhanta 
(See my BSPC Vol. III. Chap. 2-5. pp. 8-49) the reply 
given bere assuming the dream experiences to be unreal is 
just a concession to the opponent's view and partly also in 
view of the fact that there is greater scope for misconcep- 
tion in them, (J). 
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transcendental glory. How then could any one make so much 
ado about the socalled glory of God being the indisputable 
Mahátátpatya of the Srutis, compelling us to abandon the 
doctrine of the Jivatman’s identity of essence with the Lord ? 


The entire objection suffers from a tota! misconception of 
what Ahamgrahopáàsanà actually stands for, in the pristine 
tradition of the Reis. It does not require us to contemplate 
the Lord as being one with the Jiva, What is prescribed is the 
meditation on the Jivatman as being one with the Lord. But 
here one has to be wary. The oneness intended is not the 
absolute unqualified oneness of essence (nirupddhika). As 
absolute identity between the two cannot be pressed in the face 
of Upajivyapramanavirodha as has already been shown, the 
oneness envisaged by way of Ahamgrahopásaná has to be 
understood (figuratively) in terms of the Jivatman being a 
dependent reality who owes his existence, activity and power 
of functioning, to the Lord—in other words, as standing in 
the relation of a Pratibimba to its Bimba, technically’ symbol{- 


cally and analogically speaking. 


This point has been fully established in the following text 
of the Madkucchandasa Srutí : — “The sages speak of the Jiva’s 
oneness with the Lord Visnu in virtue of his being a Pratibimba 
of the Lord." The Agnivesya Sruti also bears out the point 
that Ahamgrahopasana has for its goal and reward the attainment 
of similarity of form (SZzrüpva) with the Lord: “There is no 
doubt that the devotee who resorts to Ahamgrahopasana 
attains within a very short time similarity and nearness to the 
Lord”. The Vamana Purdna too defines Ahamgraha (knowing 
as one’ s own self) in terms of the Jivátman's realising himself 
as “I am His" (tadiyah) - *£ belo iz to Him”. Elsewhere also we 
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read :"The Lord is known by Jivas as a servant knows the Master 
-viz. as *I am He- in the sense of being absolutely in His power 
and not because of having any actual identity of essence(svatah) 
with Him. The Jivas shall meditate on the Lord in terms of 
his being the Lord's servant and his Pratibimba, So itis said 
in the Agnivesya Sruti of the Sima Veda “The Supreme Lord is 
to be worshipped by the Jiva with the feeling “I am His servant 
and am He in virtue of being His Pratibimba". 


The essence of a Pratibimba consists in complete dependence 
for its being on the Bimba and bearing some degree of similarity 


or resemblance to the Bimba.1 


XIII. 24. ‘Sankhya’ here stands for the true knowledge of 
the Lord's nature ard attributes as expounded in the Vedas 


(and not the school of Kapila). 


l. The figure of Pratibimba is applied by M. to describe the 
Jivatman’s metaphysical relation to Brahman has certain 
distinctive nuances of thought. Unlike the ordinary reflected 
image of an object in a mirror it is not conditioned by an 
external medium (upàdhi) and is not, therefore, produced, 
impermanent, or lifeless (Jada). The only point of 
similarity between the two pratibin.bas is their similarity 
in certain respects to the original and their complete 
dependence on their Bimba for their existence, Unlike as 
in Advaita philosophy, the Pratibimba is not identical 
with or the same as the Bimba, but is a different entity 


and a real one. See also my Philosophy of Sri Madhvácàrya 
Chapter-XXXVI, 
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Each of the four successive stages leading to Aparoksa 
isnot to be understood to be capable of leading directly, 
severally and exclusively of the others to AparoksadarSana 
of the Lord. In the logical order, the Niskamakarmayogins 
have to go thro’ sravana, paroksajidna, and dyhàna to attain 
direct vision of the Lord (drsti). Inthe same way, those who 
have reached the second stage of Sravakas have to acquire 
Paroksajfiana and practise meditation to attain Aparoksa. The 
Jnánayogins similarly have to go thro’ deep meditation. All 
this has been stated in the Gaupavana Sruti: "The doer of 
Niskima Karma in the end perceives the Lord after duly going 
thro’ the subsequent stages of hearing, knowing and meditating 
on the Lord. The Sravakas too, similarly, shall see the Lord 
only after getting knowledge and practising dhyana, The 
Tüánayogins (referred to in the Bhisya on Gita III. 3) like- 
wise perceive the Lord only after intense dhyana. Everyone in 
any of the successive stages has to go thro’ all the other means. 
Otherwise there is no possibility of direct vision of the Lord’. 


Tho’ all these means are to be combined (successively by 
all), the reference in XIII. 25, severally to different Adhikdrins 
as reaching the goal is to be explained by way of guidance to 
such as finding themselves arrived at a particular stage thro' 


11. सांख्या ज्ञानप्रधानत्वात्‌ देवाश्च यतयस्तथा | 
मुख्यसांख्यासत्र देवा ज्ञानमेषां महद्यतः ॥ (0.7.111.1) 
द्विविधा अपि जनाः सन्ति-- गृहस्थादिकर्मत्यागेन ज्ञाननिष्ठाः 
सनकादिवत्‌ । तस्था एव ज्ञाननिष्ठाश्च जनकादिवत्‌ । मद्धर्मखा 
वेत्यर्थः | (03.111.3) 
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Sadhanas in earlier life, still find it difficult to reach fulfilment 
of that stage, by counselling them to intensify their sidhanas 
at the immediately preceding Jevel and go forward again. 


XIII. 27-29. These verses dwell once again on the nature 
of Prakrti, Puruga and i$vara broached earlier in XIII. 3 by the 
words “Yadrk” and “Yatprabhavah”. They make clear how the 
Jada-Prakrti provides the stuff of the universe while the 
selves get encased in the bodies provided by Prakrti and how 
the Lord holds His pre-eminent position of being present 
equally in all the creatures and the modifications of Prakrti in 
all the fulness of His powers and attributes undiminished and 
unblemished in the slightest measure by any of the changes to 


which the Purugas and Prakrti are exposed, in their career. 


XIII. 30. One who understands that all karmas carried 
out by him are really brought about by Prakrti alone - in the 
three senses of that term (as elucidated in the Bhàsya and 
Titparya, on III 27-28 and likewise that the Puruga (Jivátman) 
has no independent agency perceives the Lord (armanam). 


XIII. 31. “Seeing the multiplicity of beings as resting on 
one (ekastham)” means realising that the multitude of beings 
depends on the One Supreme Lord Visnu (as emphasised in 
VL29 and 31). ‘Tata eva ca vistáram' means realising that 


all of them have their genesis from Him. 


XIII. 32. This verse predicates of the Supreme Lord 
indwelling in the body (ksetra) that He is beginningless, void 
of the three gunas, imperishable (avyava) as well as free from 
all attachment and unaffected by the pleasures and pains of the 


embodied souls tho’ indwelling in their bodies. 


12. see f.n. 22 on IIJ.28 
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The Lord's imperishability is concomitant with His 
anüditva. For, as a rule, things which have origination are 
liable to perish and are composed of the three gunas or are 


swayed by them. 


The real sense in which the statement "the Lord does not 
do anything (na karoti) has been explained by us in earlier 
contexts and should be understood accordingly!?. Moreover, 
His activities are quite unlike those of worldly beings. There- 
fore, such negative descriptions are to be understood in the 
same way as the Lord's description in the Mándükya Up. (7) as 
‘Na prajiiam’ (lit. ‘not cognitive’) 14, which really signifies 
that the Turiya Form of the Lord does not illumine the mental 


constructs of meditation. 


XII. 35. The phrase bhitaprakrtimoksa signifies the 


saving means of knowledge which leads to release from the 


13; ल. अकर्मा अहिष्टकारित्वात्‌ | 


14. M's bhásya on the Mándükya construes the varjous terms 
of description of the ७1६४७, Taijasa, Prajiia and Turiya 
Forms of the Lord, such as sthülabhuk, praviviktabhuk, 
küranabaddhah, nántahprajfíam, na bahibprajfiam in their 
causal sense (antarnitamic). The description ‘na prajfiam' 
accordingly. has been construed in the sense of 


प्रकर्षण ज्ञापयति मानसवासनामयं ध्येये वस्त्विति 'प्रज्ञस' तन्न इति 


‘a Sag 
(Raghavendra; Mündükya-Khandártha) 
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bonds of the elements of Prakrti 15. The means of such know- 
ledge have been set forth earlier in Amánitvam .... (XIII .7-11) 


15. The words "Bhürebhyah Prakrtesca moksasadhanam” in M’s 
bhasya admit of being read as two distinct statements or as 
a single one. The term moksa in the text of the Gita 
(xiti.35)has been understood in the sense of the means of 
acquiring Aparoksajüàna, such as amdanitvem. These are 
indirectly (paramparayà) the means of attaining Moksa. 

Sahkara ^ understands by  'bhütaprakrtimoksa' the 
cessation of Ayidyà which is the scurce or material cause 
(upddana) of the elements. This is unsatisfactory as in this 
case the reference to bhütas will be quite superfluous as the 
-shorter phrase Prekrtimoksa would suffice to convey the 
intended sense. Moreover, as no--previous reference to 
Avidyà has been made in the text of the Gité so far, the 
use of the particle ‘evam’ (thus) by way of an antecedent 
reference to its destruction will not be in order. 

The compound Bhütaprakrtimoksah as it stands iB the 
text of the Gita has been construed by M. as an ablative 
Tatpuruga by taking recourse to grammatical ‘Yogavi- 
bhaga’ of Panini’s Sūtra Paiicami bhoyena (11.1.37) pre- 
scribing the use of the ablative. 


ADHYAYA XIV 
GUNATRAYAVIBHAGAYOGA 

The next five Adhydyas deal at considerable length and for 
the most part with the modus operandi (itikartavyata) of the 
twin Sadhanas of Niskámakarma and Dhyana in respect of 
Aparoksajnàna.! These Adhyàyas cover different aspects of 
them. 

XIV. 2.. ‘Mahad brahma’ is the Cit-Prakrti or ‘Sritattva. 
This Cit Prakrti (Mahalaksmi) has three distinctive forms viz. 
Sri, Bhi and Durga, presiding over the three gunas sattva- 
rajas and tamas respectively. The other four forms Uma 
(Maheévari), Sarasvati, Kaumari (Rati) and Indrani are Jivas 
imbued with partial aspects (amsa) of Sri present in them. 
This is stated in the Kasdyana Sruti ; Sri, Bhi and Durgà are 
Mahàlaksmi herself. She is the progenitress of the world and 
one who causes bondage as well. Um, Sarasvati and others 
are only Jivas? imbued with her ama and are, therefore by 
courtesy spoken of in the Vedas as her own self. 


1. Read: उत्तराध्यायपश्चके कर्मसमाधिरूपसाधनस्यानुक्तः, अफला- 
कांक्षिमि: xvui इत्यादिना इतिकर्तव्यतांशस्योक्ते: भाष्ये 


साधनशब्दः तदितिकर्तव्यतांशोपरक्षक इति भावः | (srinivasa) 
2. The goddess Sri is not classed as a Jiva ia Madhva's phi- 

losophy as she is at no time subject to embodiment in 

Samsara or touched by its sufferings. Cf. the definition 

of a Jiva given by M, :- 

स दुःखी स सुखी चेव स पात्रं बन्धमोक्षयोः | 

Sri in M.’s system is Nityamuktà and is designated as 


“Sama-na” in BS IV. 2-7 (See my BSPC Vol.III.p. 665-667), 
16 
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The genitive ‘mama’ is directly connected with *Yonih, 
meaning the womb in which I (the Lord) deposit my seed. 
There is no need to import some other words between the twos 
to preclude the term *Yoni'from being mistaken for the source 
of one's own (the Lord's own) being or ‘mother’. For the 
concluding words of XIV.3.b are sufficient to preclude such a 
meaning. 


The Sarkaraksya Sruti of Sama Veda also says the same 
thing: “Mahamaya or Cit-Prakrti, free from all suffering is 
the womb meant to carry the seed of Vignu. However, in her 
Avataras she makes herself appear to be suffering with the 
Lord. In both the cases it is to delude the undeserving”. Jt 
follows from this that the sufferings of Sita are merely a 
projection of the non-existent by way of erroneous knowledge. 
This has been stated in the Kiirma Purānat. 


3. The reference is to Samkara's interpretation : 
मम स्वरूपभूता मदीया माया त्रिगुणात्मिका प्रकृति: ` योनिः 


eriperet कारणम्‌ | 


4. दग्ध्वा मायामयीं सीतां भगवानुम्रदीधितिः । 
e dial 
रामायादर्शयत्‌ सीतां पाबकोऽसौ सुरप्रियः ॥ 
(quoted by Jayatirtha in his C) 
A. K. Majumdar (Caitanya His Life and Doctrine. p. 189) 
records : "Caitanya got a ms. of Kürma Purüna referring 
to Sita takiag shelter in Agni when she saw Ravana. 
Agni takes her to Parvati and replaced an illusory Sita, 
The ms. was got from Madurai. 
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It should, however, be noted that the Bhüdevi who is 
subject to suffering as we hear in the Purdnas® is different 
from the other Bhüdevi who is one of the three forms of 
Mahalakshmi. This has been stated in the Saukardyana Sruti : 
“The Bhüdevi who is one of the three forms of Mahalaksmi is 
different from the well-known presiding diety of the earth 
The latter is only a. Pratibimba of hers by several remove. 
and is the deity of the lowest of the five elements (bAüta-avama) 
while the other 1s the primary source of all the elements." 
TheAnabhimldna Sruti (of Sàmaveda) also tells us—^The great 
grandmother of the worlds sometimes renders service to others 
at her own wish". The reference. to Sita’s serving at the 
hermitage of. Valmiki in the Matsya Purdna is also to be taken 


in the same way. 


Therefore, it is the Cit-Prakrti that is denoted bv the 
expression mahad brahma. For, in the same (Matsya Purdna) 
we read: “These two are “mahat brabmas?—Cit Prakrti and 


the Lord", 


XIV. 5.6. The manner in which the three gunas forge the 
chain of bondage is explained in order to enable the self to tako 
to proper means for its eradication, 


XIV. 7. The phrase 'Trjnásangasamudbhavam' should 
not be construed to mean that rajoguna fs produced by the 
combination of desire and attachment (as in Sarkara and 
Ramanuja asit would conflict with the statement of the Gita 


5. ce गौभूत्वाश्रसुखी खिन्ना क्रन्दन्ती करुण विभोः | 
उपस्थितान्तिके तस्मै व्यसनं स्वमवोचत ॥ 
(Bhagavata X. 1. 18) 
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(XIV.5b) tracing all the gunas to Prakrtif. The compound 
should, therefore, be construed as a Tatpuruga, meaning 
that which causes (Adranam) desire ‘and attachment 


(तृष्णासङ्गयोः समुद्भवं तयो: कारणम्‌ |)? 


XIV. 8. The statement here that Tamas is 'ajfíanajam' 
is not t» be construed (as in Samkara and Rámànuja) as convey. 
ing that it is produced from Ajfiána as the concluding pro- 
nouncement in XIV. 17 c makes it clear that both heedlessness 
and delusion (ajñäna) are the outcome of Tamas. — 

For this reason, the phrase ‘djiinajam’ is to be taken as a 
Bahuvrihi compound meaning that Tamas is that from which 
Ajfiana takes its genesis (ajfiánam jáyate yatas taty. 


6. Evenifthe expression samudbhava is understood in the 
sense of what “manifests” desire and attachment, it would 
still be inconsistent with the context of the enumeration of 
the effects of the three gunas to refer to the effects mani- 
fested by desire and attachment. — 

7. The grammatical correctness of the use of Samudbhavam 


in the neuter, in M.’s bhasya has been explained by 
Krsnacdrya in his gloss. on 0281. 
~~ 

समुप्पूर्वकात्‌ भवतेरपादाने ऋदोरप्‌ इत्यप्‌ । 
गुणोऽबादेशश्च | न च पुंस्त्वापत्तिः, कर्मार्थघञम्तस्य विशेष्य- 
निम्नत्वात्‌ | “संबन्धमनुबर्तिष्यते’ इति महाभाष्यप्रयोगात्‌ इति | 

8. Rághavendra's Vivrti explains that the Durga the abhimani- 
devatà of Tamas induces false knowledge (ajfífánam) in the 
minds ofthe ‘dsuric’. The grammatical justification of 
such a formation as ajfidnam jdyate yatas tat ajfidnajam. 
in the light of the rule Janer dah has been indicated by 
Jayatirtha in his GBt and explained fully by Srinivasa and 
Krsnacarya in their glosses. 
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XIV.16-17. The statement of the Gijā that the fruit of 
rajoguna is pain and misery should be taken to mean that such 
misery is not unrelieved by some measure of happiness too. 
So it has been stated in the Sárkaráksya éruti: “From rajas is 
produced a slight measure of happiness in addition to pain and 
misery. In this sense such persons addicted to Rajasa karma 
are said to be going thro’ both happiness and misery”. 


If such an amendment is not accepted it would be difficult 
to explain the accepted preponderance of the proportion of 
rajoguna as such over Tamas, in the composition of fajas 
itself.—Otherwise the misery being indicated as being much 
more painful than ajfíána, the subsequent statements in the 
Gita about the Rajasas remaining in the middle and the 
T& masas going down (XIV.18) would be inexplicable. 


XIV. 19. This verse should be construed as follows : 
“When the knower perceives that there is no other than the 
gunas themselves which act as the modifying causes (parinami- 
kartá) of their effects and the supreme Lord as their indepen- 
dent controller above them (gunebhyah ca param vetti), he 


attains being in Me”. 


To understand its meaning in any other way that none else 
but the gunas have any (claim to) independent agency (in their 
modification) would be opposed to the spirit of the Sruti 
—"Whenthe IJfidni perceives the Lord possessed of golden 
colored body, the Maker of the world and the Sire of Brahma. 
(Mund.Up.1V.3) and the statement in the Moksodharma “Neither 
I nor you is the real doer. The Lordis always the real 
(independent) agent in all our acts "(Mbh, X11I.235.84). 
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XIV. 22. (The Gunatita or Aparoksajfiani does not abhor 
light, activity or delusion which have issued from Sattva, rajas 
and tamas respectively; neither does he entertain any desire 


for those which have gone by.) 


The above statements are to be understood with some 
qualifications as follow. The Gunatita mostly does not love 
or hate. So it is said in the Bhallavevasakha of the Samaveda : 
The Gunatita, for the most part, does not love or hate the 
workings of satfva, rajas and tamo gunas as they goon. But 
he does love the workings of Sattva in its subtler forms and in 
the same way he will certainly dislike and turn away from the 


workings of Tamas”. 


(Jayatirtha explains the implications here as follows. The 
three gunas of sattva, rajas and tamas have their gross and 
subtle forms or aspects. In their working the former aspects, 
illuminate, inspire activity or lead to misconceptions respec- 
tively in respect of worldly affairs The workings of the 
subtler aspects of the three gunas originate illumination, activity 
or misconceptions in regard to the true nature of the Supreme 
Reality and such other values. In respect of the former aspect 
the Gundita does not for the most part respond except when 
he is swayed by his prarabdha Karma to do so. In respect of 
the subtler forms of the gunas he does not inhibit himself but 
reacts and responds suitably. For example, in case subtle tamas 
enters him, he rouses himself to chastise it and cast it off. 
In respect of the workings of subtle satftva and subtle rajas 
towards the Lord and His Glory he reacts with love and zest. 
While in respect of the working of subtle Tamas inducing 
mi sconceptions about the Lord and his true nature he loses no 
time in showing his repugnance of them, 
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The way in which Madhva and his commentator have 
eommented on this verse makes it clear that the Gunàtita of the 
लाव as conceived by them is nota spiritually castrated being 
to whom good and evil have ceased io have any meaning or 
intrinsic value-but a living vibrant godly soul whose moral sensib 


ilties are alive and balanced.) 


That the Gunátitas (Aparoksajnanins) ‘do have their asset 
of subtle sattva is authenticatad by the following passages from 
the Moksadharma : “O Mighty King, how can the Devas, Rgis 
and others be said to be rooted in Sattva if they are 
devoid of subtle sattva. Inthat case they will have to be put 
down as “Vaikarikas” (Mbh. X11.358. 78-79). But then how 
can a vaikárika attain the Supreme Purusa at all? (X11.336, 74) 
Rut, O Tiger among men, a sáttvika soul is well assured on the 
path of Moksa (MbA.X11.358,69). (It follows then that the 
Devas, Rsi$ ond others eligible for Moksa have their asset of 
subtle sattva). 


XIV.25. The correct mearing of the terms "being ‘/ulya’ 
(even) in respect of pleasure and pain and so forth, has 
already been ‘made clear by us in an earlier context in Adhy. 
II .55. 


X1V.26. “One who worships: Me also with unswerving 
devotion overcomes the gunas and becomes fit to attain the 
position of becoming dear to Me like the Mahat-Brahma (Cit 
prakrti or Laksmi)". 


Brahmabhüya is becoming beloved of the Lord /ike the Cit- 
hprakrti (Sri) the’ not as she or to the same extent. For the 
Padma purdna tells us that neither among the bound nor among 
the released souls is there anyone who could be dear to the 
Lord as Sri". 
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The term “bhūya” means the act of becoming (6/avah). 
Brahmabhiiya in its turn would be the act of becoming beloved 
of the Lord like (mahat)-Brabman. In the present context, the 
word ‘brahma’ in * Brahmabhiüya' can only refer tothe Cit prakrti 
or 'mahatbrahma’ which has already been spoken of (XIV. 3) as 
the womb in which the Lord deposits His seed and which is again 
referred to in the very next verse(XIV.27) as being supported by 


the Lord. consistency requires that in both these places (XIV. 
and 27) ‘brahma’ must denote a being which is Jess than and 


subject to the Lord Krsna, the Supreme Brahman (Parabrahman), 
This conditon is fully satisfied by our taking ‘brahma’ in brahm- 
abhiyaya kalpate (X\V.26) as referring to the Cit-prakrti or 
Mahilaksmi. Since one thing cannot become another, ‘brahma- 
bhitya’ has perforce to be explained in terms of ‘brahma- 


vadbhüya' (becoming dear to the Lord like Sri). 


(The grammatical admissibility of the ‘kyap-formation bhüya) 
after a base ending with an inceclirable (var) in ‘brakmayad’ 
and the subsequent eliding of the medial vat in ‘brahmabhiya’ 
have been fully and satisfactorily explained by Jayatirtha? in 
his commentary and in the glosses thereon.) 


9. 'भुवों भावे इति वचनात्‌ भावो भवनं भूयशब्दार्थः | ब्रह्मवत्‌ भावों 
Tey | ‘aq: सुपि’ इति सुबन्तमात्रस्य उपपदस्यानुवृत्तः | 
वत्यर्थस्य च बृत्तावेवान्तर्माबात्‌ , ममूरव्यंसकादिवत्‌ aada 
प्रियत्वम्‌ | (3) 
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XIV. 27. As explained already the word 'Brahman' in 


Brahmano hi aham pratisthà (Tam the support of ‘brahman’) 
refers to Cit Prakrti or Maya (Mahàlaksmi).19 


10. 


17 


Samkara has two explanations of XIV. 27 (a) (1) taking 
brahman in the sense of Paramátman and aham in the sense 
of the individual self and (2) brahman in the sense 
of Savikalpaka-B. and 'aham' the Nirguna B. Both 
these are untenable. ‘Aham’ is uniformly used by Sri 
Krsna in the Gita to denote His own self as the Lord of ali 
and not in the sense of the individual. To make the 
individual the Pratistha of Paramatman is topsy turvy. 
The other explanation reverses the status of “Aham” the 
Lord who is speaking (who is also in S.’s view the savi- 
kalpaka-B) by making the Lord the Nirvikalpaka-B. 


Rámàánuja understands the term Brahman in XIV. 27 in 
the sense of the individual self. This breaks the continuity 


of sense between the same word as used in two consecutive 
verses 26 and 27. 


ADHYAYA XV : PURUSOTTAMAYOGA 


This Adhyáya expatiates upon the nature of ksetra as a 
whole inclusive of its constitutive elements which give rise to 
bondage of the souls and after instilling the urge for freedom 
from their bondage focusses attention on the Supreme Majesty 
of the Lord, knowledge of whom is the means of attaining such 
freedom. 


XV.1. ‘Ordhva’ the high-above is the Lord Visnu Him 
self—as may be seen from the use of the expression *ürdhva: 
to denote Him in the following Sruti: "I am cleansed (of my 
Prarabdbakarmas) and made immortal by the Lord high-above 
all, who dwells in the Sun (Vajinivasu) and am enjoying shining 
wealth and happiness”, (Taitt. Up. i. 10). 


‘Urdhva’ is the Lord of unlimited supremacy. He is the 
root (milam) of the world-tree, Its branches are the elements 
which are “the low” (adhab) being inferior to the Lord, the 
Jada and the Cit Prakrti and the three gunas. 


The world-tree is ‘a-sva-t-tha’ (impermanent) as it does not 
last in the same form, even for the morrow. ४6 tho’ subject 
to change, there is no cessation of its continuity. It is 
imperishable (avyaya) in the sense that it continues to be after 
each Kalpa of Brahma, as it existed in an earlier Kalpa. The 
Vedas are its leaves producing the fruits of mokga and other 
Purugàrthas. For no tree bears fruits without first putting 
forth leaves. 
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XV.2 The description of the world-tree that its branches 
are spread out downwards and upwards signifies that its 
branches—viz. the elements (which are the products of Müla- 
prakrti) are found in the Avyakta or Müla-Prakrti in their 
germinal state and in the physical bodies, in their gross state. 
The five objects of sense-enjoyments (visaya) are as it were its 
tender shoots, giving passing pleasure to the senses and 
nourished by the three sunas (gunapravrddhah). The “roots 
spread below” are the forms of the Lord which dispense the 
rewards according to the karma of souls (karmanubandhi). 


All this has been stated in the Bhallaveya Sakha: “The 
Supreme B. is verily the root which stands apart from the 
world-tree (as such) Prakrti is its constituent root (samūlam), 
the three gunas are its nether roots. The elements are the 
branches, the Vedas its leaves, the devas, the humans and the 
quadrupeds etc, are its branches. From the leaves indeed 
are the fruits produced. The Tanmatras are its fibrous roots 
(Siphah). The fruits of the tree are both Moksa and the other 
Purusarthas in the main while the means there-of such as Jina 
and Karma are the subsidiary fruits. Its branches are spread 
out in both the Avyakta and Vyakta states of Prakrti. This 
* A$vattha* has the objects of sense-enjoyments for its tender 
shoots. Jt is interminable in its succession. Never at any time 
does it emerge differently from its earlier manifestation but 


always (after each Pralaya) in the same way as before". 


XV. 3. Its actual nature (as a continuously changing 
reality) is not perceived, as it is. The Lord who is its 
originator and destroyer is not perceived. The Bhāgavata 
Purana (i.8.6.) speaks of Him as “the beginning, the end and 
the middle-the originating cause, the destroyer and the sustainer 
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of the world”. The Moksadharma says: “Neither the gods 
nor Rsis know the Supreme B. which is without a beginning 
and an end (anadyantam)". (Mbh, X11.70.1) 


“With the weapon of non-attachment” means with the 
weapon of knowledge associated with absence of attachment. 
Forthe Bhágavata (X1.28.17) says : "The wise one shall cut 
down this Samsára with the help of the sharp sword of know- 


ledge and updsana”. 


This ‘cutting down’ (chedana) is thro’ discrimination and 
proper evaluation of the status of prakrti and other entities in 
relation to the Lord (Vimarsah) and not their utter annihilation 
-seed and all (sabijam uddhrttya- as some other commentators 
have explained the word). For only in the former case, Sam- 
~sira would cease to be a source of further bondage to him who 
has exercised such viveka - and not to others, so that he could 
discover the Brahman which lies at the root of the world’s 
material cause, 


And in order to gain such discriminating knowledge one 
must turn to the Lord alone (tam eva pra-padyeta)? as He is the 
ultimate sunderer (of the knot of bondage). This has been stated 
in the same Sruti :“Let the devotee bow down to Him. Having 
bowed down to Him there is no more prospect of the sorrows, 


1. In that case there will be universal termination of 
samsára even when one Jfidni succeeds in cutting the tree 
and all the rest of humanity would have vicarious redemp- 
tion automatically without any seríous effort on its part. 


2. ‘Prapadye’ the first person is to be construed in the sense 
of the third person (as an irregular usage). 
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and joys of life on earth, of births and deaths”. That B.is the 
root of the world-tree to one who succeeds in cutting the tree 


with discrimination. 


The Moksadharma (Mbh.X11.358.75) also says:“He who has 
perceived Narayana thro’ devotion and received His grace 
attains the discriminating knowledge evaluating properly the 


world-tree and severing his personal connection with it^. 


Moreover, what is naturally expectd to be stated in the 
context of ‘cutting the world-tree' is the means of doing it. And 


as there is no other means of it save thro’ the help and grace of 
the Lord, it follows logically that the seeker shall turn to Him 
for succour. Hence, it is syntactically necessary to construe the 
verb prapadye used in the first person in the text as in the third 


person (prapadyeta). 


XV.5. This verse mentions some other means also of attai- 


ning Aparoksajfiana, besides what has been set forth till now. 


XV. 6-7 The nature (svartipa) of the Lord to be propitiated 
is set forth in these two verses, (In XV. 7 the description of the 
Jivatman as a bhinna améa or Pratibimba, of the Lord conveys: 
by implication, that the Lord is the Bimba of all souls). 


XV. 8. (Inthe preceding verse (No. 7) reference has been 
made to the Jivatman drawing his sense organs with him in 
sending them towards their appropriate objectsin his day to 
day activities, in drawing them from Prakrti to himself at the 
time of creation and partly carrying them forward with him in 
his exit (utkrünti) from one birth to another. This may give 
rise to a presumption that the Jivatman is able to do all this 
by his own power; independently of the Lord. This impression is 
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being corrected in verse 8 which makes it clear that all such 
activities of the Jiva are carried out by the Lord himself 
primarily (and only secondarily after Him as His Pratibimba 
by the Jiva). When it is said that the Jivàtman carries the 
organs with him his independence of initiative is apparently 
suggested as no other person impelling him in such activities 
is mentioned. This superficial inpression is corrected by the 
words beginning with "Sariram" (Ver. 8) and Srotram, etc. 
(Verse 9). 

When the Jivatman enters a body at birth or departs from 
it at death, it is the Lord Himself who carries forward these 
sense organs to it or the new body here or in any other world.? 
This is clearly stated in the Moksadharma: “In whichever 
wombs the Supreme Lord, who is always united with the 
Jivatman ordains his conception there alone does the Jiva go to 
dwell—not anywhere he himself would choose to be born” (Mb^ 
XII. C. 219.11). Again, "Knowing as I do what is right and 
wrong and the Supreme good of moksa, I am powerless, to 
achieve the good and eschew the bad. Tho' seeming to do so 
many things in different places, such as sporting in lovely 
mansions and lakes, I simply carry on as directed by the Lord” 
(Mbh. X11.233.10) Also “Having killed or subdued a foe, O 
Indra whosoever arrogates to himself independence of initiative 


3. Raghavendra’s Vivrti construes: “When the Lord comes 
into the body of the Jiva, the latter impelled by the Lord 
carries the organs with himself and when the Lord departs 


from it taking the Jiva also with Him, the Jiva follows 
taking them with him like the wind taknig away the minute 


particles of the fragrance of the flowers from their abode. 
of. also: मे चैवे जीव: कर्षतीति कथम्‌ £ 'अयो दहति' इतिवदुपपत्ते: 
इत्याशयात्‌ (Krsnácárya gloss on GBT) | 
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and accomplishment that belongto the Supreme Lord is yet 
very far from being the real doer. The all-doing Lord is 
indeed the one who does everything’! (Mbh. Xil. 231.17). 
The Sruti also makes it clear that “Just as a cart ridden by a 
rider goes along the road leaving behind various villages, even 
so the embodied soul (Sarira-átma) directed by the Prdjita-dtma 
(Paramatman) leaves behind various bodies in the course of his 
transmigration (Brh. Up. 1V.3.35) The Chindogya Upanisad 
(VI. 15) refers to the withdrawal of the functions of speech, 
mind, Prana and Tejasia the Supreme Deity (paradevatà-the 
Lord) at the time of the soul’s exit. 


XV. 9. As regards the reference to the enjoyment of 
objects of senses (Visayan) by the Lord, the presence of such 
enjoyments in Him has been established earlier, with reasons 
and authorities, under VII.6-7. 


XV. 10 The Lord enjoys the visayas not only thro’ His 
own sense organs, but with those of the Jivas as well. For the 
Sruti says, “When the bards play (to the King) on the Vina 
they do so to please the Lord who is in him” (Chan. Up. 1. 7. 6) 
which means that the Lord enjoys the music thro’ the expert 
ears of the king. The words “or enjoying what is excellent” 
(gundnvitam bhuñjānam) is intended to convey that unlike the 
enjoyment of Jivas, the Lord’s is confined to the excellences 


only” (Gunam eva bhunkte). 


This follows from the pronouncement in the Sruti “Only 
the good attaches to the updsaka of the Saptánnavidya, for no 
sin goes to the gods’ (Brh. Up. i. 5. 20) 
a 

4 See the parable of the Yakgha and the Devas in the Keno- 


panisad, 
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(It follows then that the Lord of all the gods cannot possibly 
be enjoying anything but the good and the excellent.) 


If there is a controller of the Jiva’s entry and exit from 
their bodies, how is it that no such being is perceived? This 
question is answered by the words *Utkramantam' etc that only 
those having the eye of wisdom are ableto perceive the Lord 
departing, entering or staying with the Jiva when he departs, 
enters or stays in the body. 


XV.11. The words 'Yatanto yoginah’ are to be construed 
as those who strive after attaining Jfiána and are able to see the 
Lord seated in their own selves. The term ‘akrt@tmanah’ means 
those having impure minds or intellect. 


XV.12. Hereafter in the rest of the Chapter there is 
elaboration (prapafica) of the Lords’s majesty as being the 
indeweller of all and transcending all else—mentioned earlier 
in verses XV. 1 and 2 c. 


XV.13. ‘gdmavisya’ means entering earth I support the 
creature. 


XV.15. Vedantas are the Brahma Mimamsa Sàstra which 
determines the meaning and import of the Vedas. This is 
stated in the PrdcinasGla Sruti ofthe Sama Veda: “The Lord 
is the author of the “Vedanta”, He is the all-knower? ("kàla- 
ka") for He is the author of the Sutras embodying the reasons 
which determine the true meaning and import of the Vedas. 


5. The etymology of this word is from kala—meaning to know 
with active suffix (kaiitari ghar) which gives the form Kāla 
to which is added the suffiz ka in the substantive sense 


(sva@rthe kat). The root kalais multi-connotative in its 


sweep: कल बन्धने, कल छेदने, कल ज्ञाने, कल कामधेनुः | 
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XV. 16. The bhütas or beings described as ‘ksara’— 
Puruga (mutable) are the embodied beings from (the fourfaced) 
Brahma downwards (whose bodies are liable to destruction.) 
The Kütastha (immutable Puruga is the Cit-Prakrti (Akgara).6 


So says the Sarkardksa-Sruti: “All Jivas from Brahma 
downwards are Ksara-Purusas. The Aksara-Purusa is indeed 
the intelligent Pradhana. They also speak of another (the Lord) 
as superior to Cit Prakrti. They designate Mukhya Prana 
alone as both bound by the snare of Samsdra and (at the same 
personal involvement (abhimdna) with his subtle body (/inga- 


sarira). 


Vo Seriem. 


6. For datailed discussion of the various interpretations of 
the Ksara and Aksara Purugas in this context given by 
leading commentators on the Gita, both ancient and 
modern, see Dr. S. K. Bhavani's *Bhagavad-Gita and Its 
Classical Commentaries—A Critical Exposition’. (awaiting 


publication), 


ADHYAYA XVI: DEVASURASAMPADVIBHAGAYOGA 


Tho’ the preceding Chapters are also organically connected 
with the subject of Sádhanas to Moksa, they had dealt with the 
nature of bondage as such in order to create the urge tO get out 
of it in the minds of Sádhakas. An aspirant embarking on the 
practice of Sádhanas to achieve Moksa has also to avoid the 
obstacles to them. Inthe preceding Chapter, the Lord had 
briefly touched upon the means of achieving the Purusarthas 
of Jfiana and Moksa in XV. 5 and the impediments to them in 
XV. 11 cd. Both these items are now being elaborated. As the 
elucidation of the Daivi and the Asuri characteristics are in the 
nature of what is conductive to mokga and harmful to it respec- 
tively, they are now being set forth in this chapter. (J). 


The Lord now dwells in this chapter on the means of achiv- 
ing the Purugárthas of Jñāna and Moksa and whatever else is 
detrimental to it. 


XVI.1. Tapas is Brahmacharya (celibacy) and other dis- 
ciplines, The Lexicon also says that Tapas consists in Brahma- 
carya, etc. 


XVI. 2. 091018 is bearing tales about the mísdemean- 
ours of others to their superiors like the king with a view to 
harming their interests at their hands. The Kośa endorses this 
view when it says that the reporting of other's misdemeanours. 
to one’s authorities like the king in order injure their interests 
is PaiSunan. ‘Laulya’ is succumbing to sensuuus agitations. 
The 10089 gives ‘raga’ (passion) ‘Laulya’ sensuality and ‘rakti’ 
(excessive attachment) as synonymous and ‘Darpa’ as inability 
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to recognise just cause of fear for oneself on account of haughti- 
ness of temperament. ‘Acdpalam’ is steadiness. The Kosa gives 
cancala, capala and asthira as synonyms. 


AVI 3. fKsamá' is forbearance is vot paying back the 
malefactor in his own coin in a spirit of vengeance- by overcom- 
ing one's just resentment. The Kosa defines a fore bearing 
person (ksamáván) as one who is ‘Akrodha adosakrt - desisting 
from returning evil to one who has wronged him and bearing 
no ill-will towards him. 


AVI. 5. The words Daivim sampadam abhi jatah mean 
you stand (characterised as) endowed with Daivi sampat by your 
very birth (being a Devaméa)!. 


XVI. 8-9. Lord Visnu is the ‘Satyam’-—author of dissolu- 
tion of the world of mūrta and amürta reals, their basis of 
support (pratisthá) and ruler (isvara). Those who holdto the 
contrary that the world is ‘mithyd’ or that the Lord is not the 
ruler of finite reality are of Asuric nature, The Sruti says: 
*The secret name (upanisad) of the Lord is that He is the 
satya of satya. Here satya connotes the Pranas or the world of 
mürta and amiirta. For the Sruti says the Pranas are sat-tya. 


1. To construe the abhi as a preposition prefixed to jàtah 
meaning with a view to taking birth within the sphere of 
‘Daivi-sampat’ with S. (Daivim sampadam abhi-laksya 
játah) would be inconsistent with the established fact of 
Arjuna’s being a Deva already in his own right. M. there- 
fore, treats it as a ‘Karmapravacaniya’ suffixed to daivim 
sampadam and governing it in the sense of "prati" as in 
Vrksam prati vidyotate vidyut . Q) 
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The Lord is their “sat-tya” ?(Br.Up. 1[.3.6). The Pracinasdla 
Surtisays: There are two abodes (pratima) of Brahman—the 
mürta and amiirta, The mürta is dependent on others besides 
the Lord and is subject to disintegration. The amürta (the 
deities Vayu and Sri) are designated ‘ya!’ (dependent only on 
the Lord) and ‘tyat’ (omniscient). His secret name is Satyam 
of Satya ; for it is He that causes the world to disintegrate 
(sádayati from V Sad—to destroy) and controls according to 
His will (vamayati from V yam—to keep under control. 


Those of Asuric nature deny that the world is brought into 
existence thro' the functioning of mutually related causes and 
effects (parasparasambhiitam). Such genesis has already been 
predicated by the Lord in “From food the creaturess are born 
and from Parjanya food is produced. (The other interpretation 
of Aparasparasambhiitau) in.a positive sense that “the world 
is produced by mutual conjunction of the sexes"?— is out of 
harmony with the context which is one of denials (cf. a-satyam, 
a-pratistbam, an-iśvaram, a-parasparasambhütam). 


XVI. 10-17. Kama is ever insatiable and, therefore, ever- 
active. The Moksadharma says; “Kama is always tormenting 
me like the abysmal region which can never be blocked up to 
its fill’. 


2. “Sat-tya” as the secret name the of Lord conveys the mean- 
ing that He is the cause of dissolution of the world (sad- 
visarane) and is the all-knowing one (tyat). The derivation 
is Sacca tyacca iti Sattyam. | Samàhara dvandvah. Taka- 
ralopas Chándasah. See my work: Brh. Up. from M's 
Perspective. 


3. अपरं परस्मात्‌ संभूतम्‌ । 
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"XVI. 18-20. “Hating Me present in one’s own body and 
in others?—This is said with reference to the insolent attitude 
of the Asuric-natured, who tell themselves “God is not the 
causal agent of any of our actions. If there be such a God, 
let Him make me do a thing here and now when I am doing 
nothing or stop me from doing the thing, I am doing. Of such 
conceited creatures, the Yaska Sruti says: Anyone who says 
if God be the one who makes creatures do a thing let Him make 
me do something now when Iam not doing anything—to such 
a one, the reply shall be ‘thou shall be consigned to the 
nether regions’”. 


Bai थी Ln 


ADHYAYA XVII : GUNATRAYAVIBHAGAYOGA 


This Adhyaya describes at length the differentiation of the 
three kinds of faith ($raddhà) which is caused by the interaction 
of the three gunas of Prakrti- hinted at in XIV. 19 and their 
Corresponding impact on individual response, behavior and 
conduct. The purpose ofthe elucidation is to make it clear 
that aspirants to Moksa should practise the Sattvika forms of 
Sraddhà and schew the others (J). 


XVH. 1. This Adhyáàya deals at length with the three 
kinds of Sraddhà arising from the action of the three gunas of 
Prakrti alluded to in XIV. 19. 


The “giving up” (uésrjya) of the rules of Sastra means 
remaining ignorant of them, rather than turning away from 
them holding them to be invalid.. For the Vedic injunction 
requiring the twice-born to be versed in the entire Vedic lore 
including its esoteric parts presupposes actual knowledge and 
understanding of their meaning instead of bejng satisfied with 
learning the Vedas by heart. Obviously, this injunction holds 
good with reference to all Dvijas. The ignorant disregard this 
injunction, Their turning away from the Sastravidhi is thus an 
act of culpable ignorance. 


In this context the Mdadhucchandasa Sruti says: “Those 
who inspite of being endowed with sufficient capacity and 
intelligence to learn and understand the meaning of the Vedas 
(sánünabuddhi) fail to do so, are guilty of disowning the Vedas”. 


Arjuna's question here is not about those who have no 
regard for the Vedasástra but about those who belleve in and 
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conform to Vedic tradition. Otherwise; the Lord would have 
replied to the question as to how such persons as do not adhere 
to the rules of Sástra but worship with faith alone are to be 
classified by saying that they are to be put down as Támasas, 
straightway, without taking the trouble to embark upon an 
exposition of the threefold nature of Sraddha. It follows then 
that if Sáttvikas by nature such people would not give up 
the injunctions of the Sastra. Foa Sattvikas are defined as 
wedded to Dharma; and what is against the spirit of the Vedas 
cannot be recognised as Dharma. For the smpti (Manu 11.6) 
says: The entierty of the Vedas, the smrtis and the conduct 
of the knowers of áruti and Smrti are the sources of Dharma". 
The Bhágavata Purdna also agrees that “What is taught in the 


Vedas is Dharma and what is inconsistent with it is adharma 
not conducive to the welfare of society (Bhag. VI.1.40) 


XVII.2. Since ignorance of Sastravidhi is possible in the 
case of all the three classes, it is only the distintcion in the nature 
of each one's Sraddhà that can determine the distinction of 
courses nursued by the different persons. Hence the distinction 
in the Sraddhà is analytically shown as threefold. 


XVII.3. If every one's Sraddha is in accordance with Sattva 
as proclaimed in the opening statement ‘sattvanuripd sarvasya 
Sraddh@ then, since Sattvaguna is to be found in all, all men 
would have Sattvika Sráddhà in an equal measure. The classifica- 
tion of their Sraddha into sattvika, ràjasa and tamasa would 
then have no point or purpose and would be untenable. This 
anomaly is removed by pointing out that the distinction or vari- 
ation of Sraddhas is in keeping with each one's sattva. ‘Sattva’ 
here signifies the ‘citta’ which, again, for the same reason can- 
not be understood in the sense of the mind or antahkarana or 
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the like but.of Jiva Caitanya.! This is implicit in the concluding 
statement of the Gitd: Yo-yaccraddhah sa eva sah (X ५11,3) and its 
premise Sraddhümayo ayam purusah (where the expression 
$raddhümaya is equivalent to Sraddhasvariipah-the suffix 


‘mayo’ having the sense of identity (tadatmya).? 


It should be understood from thís that the Jiva-caitanya 
endowed with sattvikaSraddha is to be accepted as Sàttvika, the 
same endowed with rajasasraddha should be classed as Rajasa 
and one with tamasagraddha is to be put down as a Tamasa. 


XVIT.4.5. These two verses expla in the divergent behavior 
of the Sáttvikasraddhà, the Rajasa and Tamasa. 

XVII. 6. ‘Karsanam’ reducing or crushing the Lord and 
the divine beings bhitagrdma seated in one’s body consists 
in discounting or belittling (a/padrsti)? their importance. 

The Anadhimlana Sruti says: ‘One who does not recognise 


the great majesty of the Lord and discounts Him is the worst 


1. AmarakoSa also gives ‘Sattvam’ (sattvam astrisu jantsuu) 
as a synonyom of a living being (IJ1.2761) see also Raghu 
Vamasa (11.8) 


'तादात्म्याथे विकारा mgh मयट्‌ त्रिधा’ 
3. Karsayantah is not the actual causal participia] form 
of krs but.a special participial form derived under the 
terms of the Dhatusiitra: pratipadikdd dhátvarthe bahulam 
istavacca (J). by fusing the formative base karş with the 
sense of the root kry thro’ the causal suffix nic, (Kars + nic). 
For the grammatical details see the gloss of Srinivasa on 
GBT. 

करीयन्तः कृशत्वेनाल्पगुणत्वेन पर्यन्त: । (viveti) 
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sinner, belittling Him.  *Asurani$cayán' means persons 
imbued with Ásuric Sraddhà. The Sattvikas are termed ‘gods’ 
Rajasas and Tamasas are termed Daityas-so says the Agnivesya 
Sruti. 


XVII. 8, Foods promoting happiness priti do so 
immediately after they are consumed while those that 
are ‘agreeable’ Ardyam are pleasing to the sight  darfane 
while the ‘sthira’ (substantial) are those which take time to 
be digested and confer permanent benefits after being well. 
digested, such as ghee. 


XVIL16-22 ‘Saumyatvam’ is to be humane. The Koga Says 
the words ‘saumya’ (humane) and ‘akrira’ (not ruthless) are 
synonymous. ‘Maunam’ here is not observing silence, as is 
generally supposed, but being engaged in constant reflection 
and philosophical contemplation, as may be seen from the 
following passage of the Sruti “Therefore, the aspirant after 
God-vision shall fully achieve sound knowlege of the scriptures 
(Pándityam) aud thereafter attain (nirvidya) complete logical 
conviction (bilya) and then carry on with deep reflection and 
contemplation (maunam) of spiritual truths”. (Brh, Up. 11.5.1.) 
The Bhàllaveya Sruti too says; “All this is subjected to reflect- 
ion by him. As he subjects all this to reflection, they call 
him a ‘Muni’. If ‘maunam is divorced from reflection 
and is understood merely in the sense of withholding speech, 
how can it be described here in XVII-16 d as (màánasam tapah) 
a discipline of the ‘mind’ (if it is concerned merely with restraint 
of speech and has nothing to do with the thinking faculty) १, 


4. From 4/ man to think, and know 


(मन्‌) 'मन' ज्ञाने इत्यतः इकारप्रत्ययः, उपधाया उकारश्च |J) 
18 i 
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Therefore, the state of being a Muni is maunam.5 


XVII.23. The Lord introduces an arthavada here to 
expound the right way (iikartavyata) of carrying out one’s 
yajfias, tapas and charities (which have been briefly touched 
upon, earlier in XVIII.) 


Om, tat and sar are three well-known names (nirde$a) of the 
Supreme Being. The Rgvedakhila says :“The Lord is called OM 
because the whole world is woven (otam) into Him and abides 
in Him. His true nature is knowable only thro’ the Vedas in their 
primary sense. (and He is not accessible to ordinary perception 
or inference). Therefore, He is referred to as Tat (that). He is 
ever full of all auspicious attributes and is free from all imper- 
fections and for that reason He is known as Sat (flawless). There 
fore, the wise ones apply to Him three names Om, tat and sat”. 


The second quarter of the above passge from the Rgveda 
khila explains the hidden meaning of the name Tat, as what i 
inaccessible to perception and inference and therefore knowable 
only thro’ the Vedas.? 


s The Chàndog ya Up. (Vi.2,1 ) also designates the. Supreme 
Lord as “Sat? in the passage : The Sat alone existed before the 
creation of the world” and says further that “Om is the name of 


Brahman’. 


5. Vide also? 
मुनीनां मननशीलानां सुवपदार्थज्ञानां अहं व्यासः ($, GB. x. 36) 


मुनयो मननेनार्थयाथात्म्यदर्शिनः । (२) 
6. तदिति निपरोधखमुच्यते । (1) 
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‘Tena’ in XVII.23 means by Brahman (and not obliquely by 
designation nirdesa). The “Creation” (vidhánam) of Bráhmanas 
and Yajiias is for purposes of His worship by the world of men 
The creation (vidhana) of the Vedas is to be understood in the 
sense of their periodical manifestation after Pralaya. The relevant 
authorities in respect:of this position have already been cited 
under 111.14. 


XVII.24. The words Ted ityarabhisandhaya phalam enjoin 
that seekers of Moksa should perform their sacrifices, chari- 
gies, etc. without entertaining any desire for heavenly rewards or 


other results promised for them in the Vedas.? 


XVII.26. Here by virtue of its context, the term Sadbháva 
indicates in addition to the literal sense of bare existence the 
act of bringing the world into existence (Prajananam) by 
Brahman.® 

To sum up the right way (itikartavyaté) of performing one’s 
appointed karmas in true sattvikasraddha- 


7. " Raghavendra’s Vivrti suggests an additonal ` construction 
- of the words : With the earnest desire (abhisandhàya) “May 
the Supreme Brahman which is always beyond . ordinary 
perception and knowable only thro’ Vedas be my unfailing 
refuge” and by not keeping any other fruit in view (anabhisan- 
dhàya phalam) — the sincere aspirant, should perform his 
yajfia, dana, tapas, etc - 


(तत्‌ वेदैकगम्यतया परोक्षभूतत्रह्मोमिसन्धाय ममास्पदे भूयात्‌ इतीच्छन्‌ I) 

8. प्रजनन प्रागसत: सत्तापादनम्‌ । यद्यपि सदभावशब्दः सत्तामात्रवाची 
तथापि अत्र ब्रह्मणो जगज्जनकतया विवक्षितत्वात्‌ सत्ताविशेषप्रजननपर 
इति प्रतिपादयिठुँ 'सूचित'मित्युक्तम्‌ । (1) 
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The Lord is highly pleased (atipritek) with those who carry 
out their legitimate works of Yajiia,dana and tapas, eschewing 
all petty desires for their temporary fruits and offering them to 
Him as the Lord of all Yajfiás and their enjoyer and taking His 
names of Om, tat and sat to their heart and to the lips. 


Carried out in this right way, these various acts of Yajnà 
dana and tapas come to be intimately linked with Brahman by 
the cord of Brahman’s presence in them? thro’ identity of names 
as elucidated by the terms of reference in regard to Om, in verse 
23 cd’ fat in verse 25 ab and sat in 26 ab 1° as well as by virtue 
of their being the pratimas of Brahman and Brahman’s presence 


in them.!! It stands to reason that in the circumstances such per- 
formance alone deserves to be styled Sattvika and those who 
practise their karmas in that way are alone Sativikas and the 
rest Rajasas or Tamasas. 


9, ARa इत्यनेनैब ‘aq ag तदेवानुप्राविशत्‌? इति विधायकस्प 
sein: ब्राह्मणादावोतत्वस्य विहितानां विधायके ब्रह्मण्योतत्वस्य च 
प्रतिपादनात्‌ परस्परं प्रवेशनकतेत्वकर्मत्वाभ्या ब्रह्मयज्ञयोरुभयोः ओंकारं 
व्युलाधित्यर्थ: | 

(Srinivasa) 

10, एक च, ओं तत्‌ सदिति यदोमादिनामत्रये ब्रह्मवाचकत्वेन अवगते, 
तत्‌ 'ब्राह्मणास्तेन' इत्यर्धन ओंकारः, तदित्यभिसंधायेति छोकेन 
तच्छब्दः, “प्रशस्ते कर्मणि’ इत्यनेन सच्छब्दः इति नामत्रय यज्ञादेः 
बाचकमिति प्रतिपादितमित्यथैः | 

(Srinivasa) 


11, ब्रह्मसन्निधानेन ब्रह्मप्रतिमात्व विनानुपपन्नमिति तदवगमयति | 


(Srinivasa) 
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XVIL27. By the terms of reference here the application 
to Yajfia, etc. of the word sat is well brought out. Verse 28 
censuring offerings made without such falth brings out the indi- 
spensability of Bhakti!? for the Lord as a necessary ingredient 
of Sáttvikasvabháva. ()). 


XVIL28. All this has been stated In the — Rgvedakhila 
“Yajfias and all other acts performed without any desire for thelr 
transitory fruits, and inter-twined with the three names om tat 
sat of Brahman come to be recognised assat (karma); for the 
gods regard that which is done for the sake of “That” (tadar- 
tham)\3 Brahman as Satkarma (good deeds). The reason is that 
the words Om raf and sat denoting Brahman are also applicable 
to these yaffias, dina and tapas because Brahman abides in them 
and they are Its Pratimas (nearest approximate ba«es for medita- 
tion) and only such karmas performed with thls understanding 
are fit to earn the grace of Brahman. Such a performer of Sáttvi- 
kakarmas generates (manifests) the presence of Brahman in and 
through them. 


12. 'अश्रद्वये' त्यनेन ब्रह्ममक्तिरपि लब्धा | (1) 
न हि निन्दा fara निन्दितु भवति, अपि तु स्तुत्ये स्तोतुमिति न्यायेन 
मक्तिस्तुतौ ताप्पर्यमिति भावः । 


( Krsnácárya) 


13. It will be seen as compared with Madhva’s interpretation 
of the underlying significance of the words Sat and 
Tadarthiyam here, the interpretations given by Samkara and 
Rámánuja are strikingly weak and flat. 


तदर्थीयं त्रैवर्णिकार्थीय यज्ञादिकं सदित्येवामिधीयते । (ए) 
तदर्थीयं - यज्ञदानतपोऽथीयम्‌ । (5) 


ADHYAYA XVIII : SANNYASAYOGA 


This Adhyaya summarises all the Sádhanas of achleving 
Aparoksajfiana which have been treated so far and concludes 


the discourse. 


XVIIL.2. Sannydsa or renunciation is renouncing all “Kam- 
yakarmas? either thro’ completely eschewing the desire for their 
fruits and performing them or by abstaining altogether from 
performing those others which come under the description of 
being invariably Kamyakarmas (like the kariri-sacrifice intended 
to procure rainfall). Tyaga is just not at all wishing for the fruits 
of any action performed as different from sannyása which 
consists in no! accepting them when they start coming in. 


l. In this connection Jayatirtha clarifies M.'s position by 
making a clear distinction between two kinds of kamya 
karmas-the optional (vaikalpika kámya) such as A$vamedha 
Jyotistoma and soon, which one isat liberty to perform 
with or without desire to get the fruits associated with thelr 
performance and others like the Káriri yajfia which is inex- 
tricably bound with the desire to procure rainfall and thus 
falls under the category of “Niyata kimya”. The performance 
of the former without the desire for their fruits or total 
abstention from them is Sannyàsa. Tyàga on the other hand 
is just not at all wishing for any of the fruits of an action 
performed - as diffrent from Sannydsa which consists in 


not accepting them when they accrue. 
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So we read in the PracinaSdla Sruti “Nyasa is giving up of 
Kamya karmas either thro’ not desiring their frults while still 
performing them or by not performing them at all; while "Tyàga' 
is not at all wishing for the fruits of any action.? 


XVIIL3. Inthe two statements (1) that “some wisemen 
(kavayah) hold that blemishful karmas (likely to tighten bondage) 
are to be given up and (2) while others insist that sacrifices, 
charity and tapas ought not to be given up” the first one is also 
to be approved as it has been ascribed to the wise ones. For even 
in that position. the ‘tydga’ contemplated is only in respect of 
the fruits of the karmaand nothing more. This the Lord Himself 


2. In the light of this distinction made by Madhva, S.’s pos- 
ition that all Kamyakarmas ate to be absolutely and utterly 
given up by the Jfiani is against the spirit of the Sastras and 
the example set by accredited Jflanins like Janaka, Asvapati 
and others who have gone on record as having performed 
these and other karmas without making the attainment of 
their promised fruits, the motive of their performance. The 
karmas falling under the category of Nitya and Naimittika- 
being intended for the purification of the mind, cannot be 
given up altogether. À meaningful conception of Karma» 
Sannyása can thus be found by accepting the distinction 
between the vaikalpikakámya (optionally kamya) and the 
invariably-kamya (niyata-kimya) karmas and allowing full 
scope for the performance of the former in the true spirit 
(and not letter)of sannyása, by léaving out the fruit-aspect 
ofit alone (vi$eganatyága) and accepting the abstention 
(Svarüpatyága) of Niyata kamyas alone, 
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is going to make clear in XVIII, by saying that he regards as a 
true “tyagi” one who gives up the fruits of karma (while perfor- 
ming them all right). In view of this clarification both the views 
are in perfect agreement with each other. Their contradiction i$ 
only apparent arising from tbe first impression that the first 
view contemplates total abandonment of such karmas while the 
second contemplates their strict observance down to the expecta- 
tion of their fruits. 


XVIII.4. The Lord Himself goes on to show their coherence 
by expounding the three-fold distinction of Tyága as Sattvika, 
Ràjasa and Tamasa and showing how sattvikatyaga limited to 
giving up attachment and fruit (ver, 9) is compatible with 
carrying out even the apparently blemishful karmas. 


(But then a doubt may arise as to how it can be categorically 
asserted as a universa! proposition that all karmas such as yajfia 
dana and tapas ought to be observed and are rot to be given up 
in as much as the paramahamsa ascetics have no obligations of 
Yajfia, dina or tapas. The Bhásyakára clears up the misconcep- 


tion about the Paramahamsaérama by pointing out that):- 


XVIII.5-10. The Lord Himself has spoken of different forms 
of Yajfias such as dravyayajfia, tapoyajfia (IV.28). It follows 
from this that even the paramahamsa ascetics bave their own 
obligation towards Svddhyd yajfidnayajfia and other duties. As for 
charity their responsibility to extend protection (abhayadana) to 


all living beings comes under the category. of “dana” It is, 
therefore, presumed that they should certainly be carrying out 
some of these obligations. 


We cannot deny the aut henticity of the  parama- 
hamsáárama altogether and hold that Yajfia, dana and tapas in 
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the conventional sense of the terms are obligatory for all. That 
would conflict with the recognition accorded to the Paramaham- 
sasrama as the highest in the following text of the Vyasasmrti 
"The Brahmecari, Grhastha, Vánaprastha or Yati desiring to 
obtain Moksa should resort to the highest āśrama niz, the 
Paramahamsya. And these Paramahamsas who belong to the 
highest of Yatyagramas have their own share of Yajiia, dana 
and tapas-in terms of Jüánayajfia, or imparting knowledge, 
extending protection to all living beings (Vidyd and abhayaddna) 
and Tapas in the form of observance of celibacy and are not 


exempt from them. 


Therefore, any statement appearing to go against this, in the 
Puranas or elsewhere, as in the instnce of King Priyavrata being 
dissuaded from taking to Paramahamsagrama and made to revert 
to his kingship, in the Bhdgavata Purana (V 23)? should be 


resolved from the point of view of divergence of Adhikára?. 


2. Priyavrata is specially commissioned in deference to the 
Lord's will to shoulder the responsibilities of kingship as 
an "Adhikárika". Such a dispensation at the behest“ of the 
Lord does not, however, justify the inference that the 
Paramahamsásrama has no obligations in respect of Ya/fa, 
dana and tapas in a sense compatible with the Paramabamsa 
code. 

3. This disposes of Samkara"s view that the Lord's laying the 
obligation of karmas falling under the category of Yajiia, 
dana and tapas on all is restricted to those who are ignorant 
and are considered fit only for Karmayoga and is not appli- 
cable to *paramahamsaparivrájakas', 
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Otherwise, the pronouncement in the other authority viz. the 
Vyasasmrti giving canoncial recognition to Paramahamsasrama 


would be violated. 


XVIII.1l. Any other interpretation of the expression 
*Tyága" is untenable, as it is virtually impossible for any created 
being to remain without doing anything. 


XVIIL12. Here “Tyaga” is praised and shown to advantage 
by pointing out that Tyágins are as good as freed from subjection 
to the fruits of Karma, which state is close to deliverance from 


samsára. (See XII.12). 


XVIII.13. Here, the Lord enumerates the causal comple- 
ments which bring about theeffective performance of karma, by 
way of further clarification, Accordingly, He enumerates the five 
factors involved in the accomplishment of any karma such as the 
adhisthdna (the abade) the actor (kartd) the instruments ofaction 
(karanam) the different kinds of motions (cestd) and adrsta or 
merit and demerit (punya-pápa). 


The words ‘Sankhye kftante’ are to be construed as “inthe 
Siddhanta propounding the true nature of Aparokgajfiàna" and 
not in the sense of the atheistic system of Kapila.4 


XVIIL!4. The adhigthánas (place or abode) are the body 
the ground, fire, etc.*Kartà' is the Lord himselfS-the all-doer, 
as already established. Sufficient evidence has already been 


adduced to make it clear that the Jivais not the (indepedent) 


4. This point has been well-established in Adhy.lLver.39. 


5. The GT gives an alternative interpretation of Karta as Jiva 
‘and the Daiva as the Lord Himself. 
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agent. The instruments are the sense organs. and the ladle, etc. 
(in a sacrifice) The Cegtas are the motions made by the hands 
and feet etc. which help in the accomplishmet of the task. 
The other kirakas such as the object, the beneficiary and 
the apüdána have not been listed as only the adhisthdna, 
karana and kartr figure as the common factors in all activities. 
It is not to be supposed that in that case, ‘Cesta’ too 
could have been omitted as there is no ‘Cesta’ in 
Dhyana. That is not correct. For even in Dhyana there is room 
for cesta. Dhyana is meditation of something which is already 
known. Such a knowledge of the object of meditation is possible 
only thro’ the mind coming into contact with the self of the 
meditator. Contact is produced by the activity of the mind. 
Tho’ the contact is no longer present at the time of Dhyana 
which is a state of stillness of the mind, the earlier contact 
has left its impressions on the self which abide and continues 
even after the contract has ceased and these impressions 
(samskáras) operate as the cause of Dhyána. It is, therefore, 


necessary to include cestas among the five causes of karma. 


This has been said in the Ayasyasakha “The body, the Lord 
the senses, the motions and merit and demerit are the five 
causes of action. 


XVIII. 16. Kevalam is the one (Jiva) who is devoid of 
self-dependent activity. In the same Sruti it is said "They call 
the self who has n» self-dependent activity Kevala.” 


6. केवल निष्क्रियम्‌ । 


(Madhva GB), ‘Niskriya’ should, however, be understood 
in the qualified sense of having no self-dependent or self- 
directed activity (asvarantra kart). 
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XVIII. 17. This verse praises the knowledge of the 
Jivas own self as not being endowed with self-directed activity. 
If ‘kevalam’ is intended to convey that the Jiva is not the 
doer (kartā) singly and by himselfi.e., unaided by the accessories 
and causal complements (ekaki), the praise bestowed in verse 17 
on “one whose heart is not filled with the pride of one’s own 
agency and whose Buddhi is unattached” and the statement 
that “he slays not while slaying and is not bound by the conse” 
quences of his slaying” would both be beside the point. For, in 
that case, the praise should have been given to one’s knowing 
oneself to be a doer with the help of the causal complements and 
accessories, But the emphasis in the text is on “the absence of 
the proud feeling ‘lam doing this’ (vasya fidhamkrto bhavah) 
which makes it clear that the subject of the eulogy is the abese- 
nce of claim of his self-directed activity (svatantrakartrtda) on the 


part of the Jiva. 


(In this connection the Acarya makes it clear that) 
Whoever, like Indra after killing Vrtra, is found to be 
sullied by the consequences of the act even to a slight extent is 
to be presumed to be partially egotistic at the time. 


XVIII. 18. If it beso that the Jiva is not the cause of 
his Karmas at all, no injunctions inthe Srutis and Smrtis can 


operate with reference to him, in as much as he has no agency. 


This objectíon is answered by the statement here that the 
injunction of karma in the Srutis and Smrtis operate with refe- 
rence to the self on the basis of the three requisites of injunction 
of works (karmacodana). 


‘Karmasangraha’ denotes all the three causal factors of 
karma in broad outline. Of these the locus (adhisthana) and 
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unseen merit (daivam) are subsumed in the instruments (karana) 
while bodily and other movements (ces!d) is included in the 
karma itself. 


The Rgvede-khila says “the injunctions of Karma with 
reference to the Jivas have to be understood in the light of the 
follwing items of (i) how and to what extent the Jiva comes 
under their purview (ii) the nature and limitations of the 
Jiva’s own volition and effort in response to those injunctions 
and prohibitinos and (iii) the causal camplements‘ placed at 
the disposal of the Jivas to carry them out and the supreme 
Lord as the independent source of impulsion of all that is done 
by the Jivas. Briefly, the factors which bring about the Karma 
are its causes, their doer and the act. These causes, the 
limited nature of ihe Jiva’s freedom in the performance of 
Karma and the Jiva’s dependence on the Lord (and the thrre- 
fold nature of such Karma in accordance with the threefold 
nature of the  (svarüpa)-$raddhà of the Jivas with which 
they are preformed and its results according to the quality 
of the Sraddha which inspires those Karmas have to be correctly 
understood. 


Thus, tho’ the Jiva has no agency independently of the 
Lord, there is no fear of the futility of injunctions of Karma 
in his case. For, even so, it is possible to satisfactorily explain 
the accomplishment of his Purugárthas thro’ Karma with the 
help of the aforesaid causal complements once he becomes 
aware of the presence of the injunctions in the Sàstra and 
puts forth the necessary effort to carry them out. The desire 
to achieve his Purusártha and the inspiration and impulsion 
to take the initiative in the direction and put forth the quantum 
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of effort necessary for the purpose are all bestowed on him 
by the grace of the Lord.7 | 


"The position is this: Tho’ dependent on Iévara, the Jiva 
Is also bound by the Vidhis by T$vara himself. Therefore, 
the Jiva's not having an independent agency does not stand 
in the way of his being "Vidhi-visaya" or object of mandatory 
injunctions in regard to the performance of appointed Karma. 
If independence of agency were to be the criterion of coming 
under the scope of injunctions (vidhivisayatya), even the 
supreme Lord will have to stand exposed to such a contingency. 
It is, therefore, proper to assume that tho’ dependent directly 
on Īśvara, the Jiva circumscribed by vidhis is impelled to 
will and act by the Lord Himself. When the will to do and the 
effort are there on the part of the Jiva, the Lord provides the 
other factors of adrsta and the instruments and tools in this 
set-up, the Jiva acts, The fruits of such karmas are also under 
the Lord’s control, 

‘Moreover, tho’ the Jiva has no real agency of his own 
right, he has a measure of self-supposed (abhimdniko) agency, 
engendered by the principle of ‘ahamkdra’ due to whose 
power he fancies independence of agency to belong to him in 
truth. In this way he becomes Vidhivigaya. 

The Jiva's being open to mandates (vidhivisayatva) can be 
explained in another way also. The contingency of the 


7. Read.- ने अपराधीनकतृत्व॑ विधिविषयत्वे प्रयोजकम्‌ | किंतु, यस्य 
स्वसंबन्धितया विधिज्ञान कर्म तत्फलं चोहिस्येच्छा तदनुगुणश्च 
प्रयत्नः, अधिष्ठानादिसन्निधाने, कर्मसम्बन्धः, फळभावत्वं चास्ति ते 


प्रति कर्मविधयः प्रवर्तन्ते | असि भेदं समस्तं परमेइवरप्रसादायत्तं जीवे 
इति कथं न तं प्रति कर्मविधयः स्युः १ 
(Jayatirtha. GBT. XVIII 18) 
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applicability of vidhis to the Jiva would arise only if he 
has absolutely no independence of any kind, in respect of 
his efforts. That is not so. A small measure of such 
independence of initiative, strictly subject to the Lord's will, 
is freely admitted for the Jiva. He is said to have no indepen- 
dence of initiative only in the sense that such agency js not 
self-derived but is derived from another and dependent on 


that source viz. the Lord, 


Such limited agency conferred on the Jiva is decidedly 
greater than what exists in an inanimate object in the world 
This modicum of independence is, however, sufficient to 
prevent futility of mandates in respect of the Jiva's perfor- 
mance of his Karma. An inanimate object is. moved to activity 
by the impact of another, by. adventious causes. It. never 


moves of its own accord and by itsown: will. The Jiva, on the 
other hand, is an agent possessed of the power to will and to 
act. These powers are intrinsic: to his being like his..own. esse 
(svarüpasattà)? which is implanted “in him; and «guaranteed. to 
him from  beginningless time, by the Lord's. will and His grace. 
Hence, there is no difficulty whatsoever in the Karmavidhis 
becoming applicable to the Jiva or his remaining a ‘ Vidhivisaya 


. All ‘this is-established by experience and by the authorities 
cited in support. It is needless to cite further evidence.? 


8. Mark the words of Jayatirtha here: 
जीवस्तु अनादिसिद्धया परमेश्‍वरंप्रमादांत्तया सत्तातुल्यया क्रियाशक्त्या 
aaa, युक्तः ते प्रति कर्मविधि 

9. The whole position has been succinctly and forcefully 


put by Madhya - 
(continued... ...) 
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XVII. 19. 0106 again by way of elucidating the Sidhanas 
of Jfiána, the Lord explains how knowledge, karma and karma 
also fall into three categories on account of the differentiation 
caused by the three gunas of sattva, rajas and tamas (verses 
20.28). 


‘Gunasankhyana’ means the Vedic Sastra in which the 
gunas and their working are described and not the kapila 
Sankhya. 


XVIII. 20. Perceiving the one existence (ekam bhavam) 
in all beings (sarvabhitesu) is the perceiving of the Lord 
Visnu, inall. 


XVIII. 28. Dirghasutri is one who insinuates some wrong 
doings of another, committed long back, which it is not 
proper to rake up. The Kosa gives the same explanation: 
“whoever out of malice rakes up and insinuutes against another 
some fault or wrong committed by another, long back, is 
called Dirghasütri (scandal-monger). 


(continued) . 


अकर्तुत्वेडपि विधिद्वारा ईश्वरप्रसादादिच्छोप्पश््या, उक्तकारणेः SERT 
पुरुषार्थो भवति । ईश्वराधीनत्वेडपि विधिद्वारा नियतः तेनेव यदि च 
इच्छादिर्जायते कारितमेवेश्वरेण | we च (ईश्वरेगैव) नियतं वर्तते | 
वस्तुतोऽकतुरवेऽपि आमिमानिकं कतृत्वे तस्यैव | स्वातंज्य च जडापेक्षयै- 
aA, न प्रवृत्तिविधिबैयथ्येम्‌ | सबै चेतत्‌ अनुभव-उक्तप्रमाणसिद्धमिति 
न प्रथकृप्रमाणमुच्यते | 
(M. GB. XVIII, 18) 
The illuminating commentary of Jayatirtha on the 


above which has been incorporated with the translation 
(as above) deserves to be carefully read in the original. 
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XVII 31-33. The import of the statement: The under- 
standing by which one judges Dharma and adharma, the worthy 
and the unworthy acts otherwise than as they are (ayathdyar) 


is as follows: The understanding whereby one does not necessarily 
always evaluate Dharma and Adharma as they are but some 
of jt as it is and some of it otherwise than as jt is is termed 
‘ rdjasibuddhi’. If the statement is construed otherwise to mean 
that the buddhi which wrongly adjudges Dharma to be 
adharma and the righteous act to be unrighteous is rdjasi- 
buddhi it would nullify the distinction between rajasibuddhi 


and Tàmasi-buddhi. 


XVIII, 49, Naiskarmyasiddhi means the Yogasiddhi or 
upayasiddhi which /eads to final beatitude of Moksa. 


XVIII. 50. The words Siddhim prapto pyatha brahma 
tathà pripnoti mean having attained perfection of wisdom, 
hear from Me the means of Aparoksajfiina by which one 


reaches Brahman. The words "nigphà jhidnasya sa para” mean 
the siddhi or upáyasiddhi. 


XVIII. 53-54 Brahmabhüyüya kalpate: means he is fit 
to be in Brahman with the mind centred on Brahman.? 


XVIII. 56.-61, Once again the Lord explains the most 
intimate means (antarahgasüádhanas) in the attainment of 
Aparoksa and concludes the Sastra, with the words “mentally 
relinquishing all karmas to Me". 


8. This is not the final Mukti because in the following 
verse there is reference again to the Brahmabhüta acquir- 
ing Bhakti towards the Lord and Samatva towards al| 
beings. 
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XVIII. 62. The reference to Tí£vara here (as existing in the 
hearts of all) and exhorting Arjuna to seek refuge in Him and 
attain His eternal place" — all in the third person is to be 
explained in the manner of Bhima’s words addressed to Drona, 
on the battle field, in the Malióbhàürata, (VII. 102. 86)9 as an 
example of referring to one's ownself in the third person by 
way stating a decisive fact that is unalterable and will happen 
come what may. (niscitartha) 


XVIII. 66. The call to Arjuna to abandon all his duties 
and obligations is only in terms of relinquishing their fruit 
and not the absolute relinquishment of all responsible obliga- 


tions.!9 


Otherwise, how could the Lord's injunction laid on Arjuna 
to fight to the finish (II. 37. MT. 30. IX. 34) be explained ? 
Moreover, the term dharma is suggestive of the proximate sense 
of “the fruits of karma” (dharmaphala). The Lord Himself has 
proclaimed as His considered view that one who gives up the 
fruits of his karma is alone fit to be called a real Tyagi’. 

I have given this condensed exposition of the Gita of the 
Supreme Lord Visnu, who is possessed of infinite nurnber of 
auspicious attributes. May the Lord be pleased with me always, 

Here ends the Bhasya on the Bhagavad Gita written by Srimad 
Anandatirtha Bhagavatpádácárya. 


EL, L—— 


9, यदि शत्रु त्वमात्मानं मन्यसे तत्तथास्त्विद्द | 
एष ते सहश कर्म शक्तो भीम: करिष्यति || (VII. 102. 86) 


10. See the Lord's pronouncement: 


मोहात्तस्थ परित्याग: तामसः परिकीर्तितः | (XVIIL 7). 


315 


APPENDIX I 
ALPHABETICAL LIST OF SOURCE.BOOKS 
CITED BY MADHVACARYA IN HIS GITA-BHASYA 


Abhidhànam (Lexica) 
Aditya Purana 
Agnivesya Sruti (S.V.) 
Aitareya Aranyaka 
Anabhimlana Sruti (S.V) 
Anugità 

Atharvana Sruti 

Ayasya §akha (S.V) 
Babhravya sakha (S.V.) 
Babbravya sakha R.V.) 
Bhagavata Purana 
Bhagavadvacanam (B.5.) 
Bhallaveya Sakha (S.V.) 
Bhaskara’s Gitabhaysya 
Brahma Purana 
Brahmasütras 
Brhadaranyakopanisad 
Brahmavaivarta Purana 
Chàhdogya Upanisad 
Dhatupatha 

Garuda 

Gaupavana Sakha (S.V.) 
Gautama khila (S.V.) 
Gità-kalpa 
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Courtesy-Dharma Prakash Journa) Madras 
Review of 


Bhagavad Gita-An Exegetical Commentary 


Prof. Robert Minor 


Herita;e Publishers. New Delhi-2. 
Price Re. 150/- 
Introduction i-lx PP. 499, Index 301-04, 1982 


Foreword by 
Prof. Norvin Hein, Yale University 
(Dr. B.N.K. Sharma) 


The author, an Associate Professor of Religious Studies at 
the Kansas University, declares that the purpose of his exegetical 
commentary, without attempting to provide even a correct íra- 
nslation according to his own lights, is to “gather together in 
one place the best scholarship of the minor literature (meaning 
modern commentaries and expositions by Eastern and Western 
savants) to enable present day scbolarsto interact to it and to 
rescue the understanding of the Gità from the a priori ideas of 
what the Gita has been expected to say in keeping with the 
notion of Hinduism as defined by later thinkers, instead of 
attempting an understanding of its thought in terms of the early 
date in which it was written, prior to the systems of thouht.” 
In other words, the work purports to supply the historical 
exegesis of passages and reverse the effecis of its lapse. 
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The absence of an Index of verses isa serious handicap to 
scholars who would like to make an interrelated study ofthe 
author's exegesis, such asit is. The price ofthe book is 
prohibitively stiff. The style of writing especially in the argume- 
ntative portion where he seeks to make a point is wanting in 
directness and clarity and leaves the reader baffled and guessing. 

Western scholarship has, from the days of Garbe, been 
dallying with the theory of different layers of interpolation in to 
thetext representing Sáànkhya,Mimámsá,Sannyása, Absolutistic 
Theistic and Deistic ideas. Modern Indian scholars, with the soli- 
tary exception of G.S. Khair, have generally resisted the inter- 
polation theory and stood by the unity of composition and author 
ship of the Gita. The author's own position is that the Gità's 
reltaionship to the Mahābhārata is that of an addition to it, at 
some middle stage in the Epic production, esrly enough to be 
thought of highly by later Editors of the Epic(xlix). The argument 
by which he tries to make out that the Gità was rot part of the 
Epic, when the account of the third day's battle as compared 
with the account of the earlier part of the ninth day's battle 
Was written could have been put in less confusing form. Apart 
from the question of the unity of the Gita, Prof. Minor is una- 
ble to say anything about the identity of its author, beyond this 
thatitisatext by an unknown author who dates to about 150 
B.C. 1! | | | 

He discusses similarly the question of the multiple author- 
ship of the Gità according to Garbe, Rudolph Otto, Khair and 
others. He comes to the conclusion that there is no solid evide- 
nce to show that the Gita when understood in its own terms, is 
quite consistent and its parts upon further study are interrelated 
(xiiii). He argues however that the Gita is not a systematic tre- 
atise and that the Gita author did not believe that a systematic 


presentation was necessary (xlv)! 
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Pro. Minor says “most scholars agree that the reference to 
Brahma-siitrapada’” in xiii. 4, is not a reference to the Vedarta 
Sütras but to the  Upanisads or verses about Brahmzan in the 
Upanisads and that this makes better sense; for Chap. 13 goes 
on to allude to and directly quote verses and partial verses 
from the Upanisads”, While the allusion to the Upanisads may 
stand fully covered by the words Rsibhir bahudhà gitam chando- 
bhir vividhaih prthak”, the two adjectives thetumadbhih’ and 
‘viniscitaih’ applied to the Brahmasütrapadas are hardly applica- 
ble to any but the pronouncements of the Sütras as we have 
them. This is a fact which has to be reckoned with and cannot 
he easily brushed aside. Prof. Minor does not seem to have 
given due weight to the significance of these two adjectives in 
the description. 

He has taken a liberty in preferring the Kagmirian reading 
of 1.10. 


अपर्याप्त तदस्माकं «e भीमाभिरक्षितम्‌ | 
पर्याप्त त्विदमेतेषां बलं भीष्माभिरक्षितम्‌ ॥ 


to the Vulgate reading. 


It should be clear that the words *asmákam balam’ etesam 
balam' in the text refer to the Kaurava and the Pándava armies. 
It is therefore difficult to see how Prof. Minor could speak of 
‘asmakam balam’ (our army) as Bhimabhiraksitam’ and ‘etesam 
as ‘Bhismabhiraksitam” without a patent contradiction of fact 
unless he has recourse to adhyáhára! by importing the word 
“abhibhavaya” after asmákam and etegdm respectively, follow- 
ing Bhaskara’s construction in support of such a reading. In 
any case, we cannot accept his plea that "this reading has the 
authority of the most ancient authority". For, Bháskara is deci- 
dedly later than Samkara who sticks to the vulgate reading. 


Aparvüptam tad asmakam balam Bhismabhiraksitam 
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The anomaly of ‘tad’ can be explained either by construing 
it in the sense of what has just been mentioned before (praguk. 
tam) or in the sense of “still” (rarhápr) for reasons implict in the 
warning implied in 1-11 ‘to protect Bhigma' and Bhisma’s blowing 
the conch to boost Durvodhana’s morale {tasya sanjanayan harsam 
26४07 ). There is also no point in referring to Bhima as the pro- 
tector of the Pándava army wben he was not at all the comman- 
der of the Pándava army that day) and if Bhisma’s absolute 
superiority to Bhima as a warlord was so indisputable a fact (as 
the author thinks). Madhva's Mbh.T.N. throws new right on 
Bhima’s absolute superiority, by citing internal evidence from 


the speeches of Duryodhana, himself (in Virdtaparva) and those 
of Krsna and Yudhigthira. the of Girdvivrti Raghavendra gives 


a very cogent n.eaning of 1. 10 of the Vulgate text which Prof. 
Minor could have considered with profit before rejecting the 
Vulgate text: 

qeg3 बढिष्ठपरिगणने पाण्डवविजये मम सन्देहोऽस्ति ततो 
भवदादयः सर्वे बहुसन्नद्वा भत्रन्त्विति भावेनाह अपर्याप्त स्विति R यस्मादतो 
भवन्तः सर्वे एव सर्वेष्वयनेषु व्यूहप्रवेशनमार्भेषु यथाभागमवस्थिताः 

ती cc : TEN 

भीष्ममेवामिरक्षन्तु इति द्रोणाचायेमुक्‍त्वा. विषसाद | एवं विषादिनस्तस्य 
हषै संजनयन्‌---लक्षणहेत्वोः क्रियाया’ इति aad, भीष्मः शखं दध्मौ | 
(Vivrti i. 10-12) 

There is no need to sidestep the suggestion that “Prajfiavada” 
is best understood euphemistically as explained by Madhva: 
‘Svamanisotthavacanani’ which receives strong support from the 
broad smile with which Sri Krsna begins to reply and put 
sense into Arjuna and fromthe Kashminian reading. 

Tam uvaca HrsikeSah prahasanniva Bharata (ii. 10) which also 


ndicates much more than a mild sympathy for Arjuna's predica- 
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ment. There is nothing intriguing about the morphology ot the 
compound “Prajfiavada” in Madhva's sense. Edgerton himself 
quotes Mbh. ii. 61, 38 where Prajfiavadika means “talking as 
(pretending to be) wise". As an exegetical commentator 
Prof. Minor could as well have notedthe parallel in Vedavada 
(Gita II 42) which admittedly means a superficial understanding 
of the Veda as "opposed. to its true meanings pointing to 
Krsna” (p. 67). 

Prof. Mior categorically rejects Samkara's special pleading 
in explaining away the plural forms ime, sarve vayam etc- (ii. 12). 
It is refreshing to hear from his lips that “the plain sense ofthe 
verse does support the plurality of eternal (phenomenal) selves 
for the distinction between that which perishes and that which 
does not is lost unless the individual selves cannot perish”(P-36). 
But the qualification ‘phenomenal takes away the entire force 
ofthe argument; for Samkara does not deny that the phenomenal 
souls differ as he concedes their Vyávahárikábheda. As Rama- 
nuja has lost no time in pointing out here that what Sri Krsna 
is interested in telling Arjuna is that the souls are 
essentially many in all states of their existence and no! merly in 
the phenomenal. Prof. minor blows hot and cold when he 
practically upholds Samkara's position, saying “It is not unusual 
even for the most systematic Indian thinkers to speak on two 
Jevels, a higher level which presents the position precisely and 
a lower one which talks in language which concedes certain 
elements denied on the higher level in order to explain less 
crucial points to the uninitiated” (p. 37). To putit in the 
Professor’s own words; this is but “a preconceived notion of 
what Hinduism is". 


1. See the exegetical comment of Raghavendra:— 


gan: क्रियाया इति श्त्रम्तम्‌ । 


po 
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Students of the Gita should feel greatful to Prof. Minor's 
plain speaking under IV. 13, “that in line with the documents 
of the Epic period the Gita does not support Telang’s contention 
that there is nothing in the Gita to indicate whether caste was 
hereditary’. Ina hard-hitting comment onall those modern 
exponents of the Gita who seek to dilute the force of the Lord’s 
speech on Caturvarnyam, the Professor dismisses the special 
pleading of Radhakrishnan, K. Caitanya and others that “Krsna 
is not thinking of hereditary castes but of personality types.» 
Prof. Minor rightly preserves “Yet in the Gitd the Personality 
types are in-born and are thus related to hereditary caste. At 
the least, the burden of proof still remains with the modern 
Hindu apologists who claim that the Gita does not teach caste 
by birth" (p. 158). Again under XVIII. 41 he comes down 
heavily on Radhakrishnan, Telang and other Reformists saying 
*There is nothing in the text of the Gità to support the modern 
commentator in this matter. The Gità not only teaches caste, 
by birth, but it teaches that their talents are related to birth, 
to the guna-structures that one bas inherited from former lives, 
A little reflection would show that such (modern) interpretations 
are fair neither t^ the text of the Gita nor to its spirit. They 
merely appear to be conscious efforts onthe part of modern 


scholars to rationalize the teachings of the Gita according to 


modern trends of Indian thought" (p. 400). 


Prof. Minor's notes on TIT 15 call for comment. Here, the 
term ‘brahma’ occurs thrice. If the Gita is truly meant to be 
“Brabmavidya, it would only be natural to understand Brahman 
here and elsewhere uniformly as referring to the supreme Being, 


as Madhva alone has done. Rámánuja's way of interpreting 


brahman” here as the physical body nourished by food and the 
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modifications of matter and of Akagara as individual as self are 
most farfetched. Some other commentators have taken ‘brahman’ 
in the first andthe second halves in two different senses of Veda 
the supreme Brahman. Prof. Minor seems to agree with Hill and 
ihat the first and second uses of brahman is still difficult and 
that it is unlikely that the same. term should be interpreted 
differently in the first and the second half” (P. 120). Precisely 
the same objection has been advanced by Madhva against the 
interpretation of Bháskara. Zachner’s plea that we have here a 
play on the two meanings of the word is hardly creditable to the 
seriousness of the subject-matter. Madhva’s criticism: 


न झेकेन शब्देन fed मेदश्रुति बिना aequ कुत्रचिदुच्यते | 


will stand its ground. Bhaskara himself has construed *udbhavam 
in iii. 15a as equivalent to ‘manifested’ (prakásitam) which 
lends support to M’s interpretation of Brahma asksarasamudbha- 
vam às akgarabhivyangyam”. Jayatirtha has anticipated and 
answered the objection made on the basis of the adjective 
'sarvagatam' in iii. 15c that the Vedákgara: also are equally 
*sarvagata'. Modi's stance in favour of the Akgara-brahman here 
is coloured by overtones of Vallabha's doctrine of two Brahnians 
the Aksara and the Para which perpetuates a dualism of Brahm- 
ans and offends against Brahman ५ oneness and uniformity of 
essence (aikarasya.) 


Under iii. 42, Madhva is said tobe “consistant with his 
usual under-standing in referring ‘Sah’ to the supreme Being, 
thereby taking it comple ely out of th? contextual expectations”. 
A reference to M’s bbásya would show that far from taking it 
out of contextual expectations, M has pressed the point to its 
logical and contextual conclusion in the Upanigadic reference 
made in the Gita: s 
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न केवल बुद्धेः परः । श्रृत्युक्तप्रकारेणाव्यक्तादपि --अव्यक्तात्पुरुष: पर 
इति | अतः परमात्मज्ञानमेवात्र विवक्षितम्‌ । (पक्षद्वयेपि 'इन्द्रियाणि’ 
पराणि’ इत्यादि तारतम्योकतेः न प्रयोजनमस्तीति. (1) 


Prof. Minor is inclined to eccept the views of Thomson and 
Ramanuja that "sah" (iii.42) refers grammatically to desire 
(kama). Thisis also Bhaskara’s view. But as pointed out by 
Jayatirtha, it would bc out of harmony with the accepted posi- 
tion of Upanisadic thought that Kama, sankalpa buddi etc.» are 
all but various states of the mind and that therefore “Kama? 
cannot be graded higher than Manas, as has been done by these 
commentators. This should afford sufficient reason to reject 
their interpretation, unless Prof. Minor would go to the extent 


of saying that the Gita rejects here the Upanisadic analysis! 


He opines that there is nothing in the Gita "to conclude 
that Krsna is an incarnation of Vigpu. Krsna says he is an inca- 
rnation of Krsna” (iv.6) Krsna descends a number of times in 
the world,........... not Visnu”. This may be typical of the Western 
schlar’s attitude, Ariuna seems nevertheless convinced that 
Krsna is in fact the Avatar form of Visnu. wh? is exhibiting 
His Visvariipa to him (XI. 24). 


Whatever may be the different senses in which the term Bra- 
hman may be used in the Upanisads, the Gita coufines it to the 
supreme Brahman while taking care to prefix the word ‘mahat’ 
to Brahman when a reference to (Jada) Prakyti is intended. It is 
not therefore proper t» conclude that Brahman means Prakrt 
in iii. 15 or elswhere in iv, 24. In XIV.27. The term pratistha 


decides otherwise. 


The position of the Gita that all deeds are to be done as an 
offering does not make the Vedic ritual “unnecessary and insigni- 


324 SRI MADHVACARYA’S GITA-BHASYA 


ficant” as Prof. Minor would have us beleve (P. 207). To say as 
he does that in statements like Raso aham (vii.8) “Krgn is that 
property or essence in each element? (P.242) isto completly 
miss the significance of the teaching about the power and maje- 
sty of Ksetrajfia. (13. 3c ). Prof. Minor has not risen above the 
error of mistaking the Para and Apara Prakrtis as the higher 
and lower “natures” of Krsna. Such aconclusion rests on a 
wholly unnatural interpretation of the possessive form of the 
personal pronoun (me or mama) applied to the two Prakrtis 
(be it Jivabhütà). Nothing more than a relation of possessor 
and Possessed is intended by the possessive case. To make the 
two Prakrtis constitute the higher and the lower natures of 
Krsna is to treat Him as a composite Being and not a Person of 


uniform spiritual essence. 


Akgara in XII. 1. cannot be the “true self or Atman as 
an object of meditation, as such meditation removes the mind 
from nature or Prakrti.” For, the true state of Átam is attained 
only after liberati»n and not in the state of bondage when the self 
is still to be classed as “Kşara”. This will de clear from Rama 
nuja’s own interpretation of ‘‘Aksgara” as the released soul. 
In the Sams4ric state when the sci£ is still bound, meditation 
on one's own self however intense it may be cannot ‘make it the 
Aksara. Hence the words ‘‘Yecapyaksaram avyaktam paryupa- 
sate” becomes inexplicable. To equate this Aksara with the 
absolute or the Nirguna Brahman of Samkara would be “the 
opposite of the Advaita position”, as Prof. Minor recognises. 
These inadéquacies here and in the parallel text in XV. 16 make 
it very much more probable that the Aksara Purusa or Avyakta 
of XII. 1. must in reality be sought in some sentient principle 
of cosmic away, which while enjoying a higher status than the 
individual self (whether released or still in bondage) would at 
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the same time be assignableto much lower status than Krsna 
himself. Prof. Minor notes the difficulty placed by the text 
against Samkara's interpretation when hesays "Yet the two 
are conceived here as Purusas (persons) and this must be taken 
into account in any interpretation" (p.428). The significance of 
the description of this intermediary principle as Kütastha 
(high above) and the careful use of the singular number through- 
out in reffering to it shows that it cannot be the Atmas who being 
many in number and liable to transmigration in the empirical 
state cannot be given the high status of being a Kütasthas from rhe 
very beginning of their existence. The stalemate can be overcome 
only by agreeing to locate the Kütastha-Avyakta or Aksara 
Purusa in Madhve's Cit-Prakrti. We cannot agree with Prof. 
Minor’s argument that M's identification of Avyakta or 
Kütastha Purusa with Cit Prakrti "reads more into Prakrti 
than the Gita desires” or that it introduces a "foreign idea". 
Even contextually speaking it must be seen that as the Apara 
Prakrti is admittedly insentient (Jada) the Para Prakrti is and 
must be Cit-prakrti and not individual self. The function 
ascribed to this Para Prakrtias substaining the entire world 
(yayedam dharyate jagat) is beyond the capacity of the 
indvidual self (of Ramanuja) except in avery highly diluted sense 
sustaining one physical body at a time and that too ina most 
ineffective way | The Par Prakrti cannot be so lightly treated. 
The Theistic affinities between the Gita and the Bhigavata 
school should be worth remembering and investigating in this 
context. The Jivabhütà Prakrti of the Gita has its couterpart 
in the “Jivamaya” or Cit Prakrti ofthe Lordas may be 
seen from the description of the, role of Cit Prakrti given in 
the Bhigavata Purdna (1, 10, 23). 
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Under Gità XVI Prof. Minor compliments Zaehner on 
faving most recently pointed out that it is the logical con- 
clusion that the Asuric souls should be consigned to Hell and 
agrees that the point of this chapter is that “there are those 
born to a demonic destiny which will not choose “to turn to 
God.” This is in kecying with the acceptance of the 
doctrine of threefold Sraddhi in men which is said to be 
“sativanuripa’ i.e., faith or spiritual asset which is “in accord 
with the form of one's own nature? (as Prof. Minor puts it). He 
also says that this Sattva "cannot mean the Guna sativa” In 
this he comes closest to Madhva. He has not however pursued 
the implications of this position to its logical canclusion in the 
philosoply of the Gità. Had be done so. he would have found 
food for thought in Madhva’s forthright interpretation of 
*Sattva" here as the true nature of one's being: Sativánurüpá 
cittünurüpà and Jayatirtha's explanation of it Cittam Caitanyam 
Ancient usage in the Samskrt language also confirms the use of 
Sattva in the sense of a living being. There is much scope for 
a comprehensive discussion of the concept of Sattvánurüpà 
éraddha in this sense with reference to the views of Madhva and 
Aurobindo. Samkara’s equation of Sattva with "amtalikarana? 
leaves much to be désired for purposes of a serious discursion 
of a standiug problém of moral evil in buman history. 


Prof. Minor is inclined to believe with Ràmánuja that 
the term Brahman has been used in the Gita in the sense of the 
“pure individual self” - in many contexts, instead of in the hig- 
hest sense of the Supreme Being itself. However as the Professor 
himself agrees that the 011६ is interested in quoting the Upani- 
sads and is interested in showing that the Upanigads if correctly 
understood are not speaking of any impersonal absolute when 
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they speak of the highest reality but that they are really 
speaking of Krsna when they use the term Brahman”, it should 
be clear that “Brahman” as a rule must naturally be understood 
to refer to the Supreme Being and not to the pure self (in his 
purified state). Ramanuja accepts that the words Brshmasütra- 
padaib in the Gita refer to the Vedántasutras. One of the most 
important findings of the Brahmasütras is that the term 
“Brahman” refers primarily and in the highest sense to the 
Suprese Being only. Nowhere in the Sutras has the term Brah- 
man been used to denote a lesser being. It cannot be otherwise 
in the Gità. 


Prof. Minor refers to Norvin Hein’s suggestion in support 
of Ramanuja’s reading anādi and matparam (Brahma) in xiii. 
12c., that the author of the Gita has deliberately substituted 
the innocuous words asakiam sarránhrccaiva nirgunam guna- 
bhoktr ca in Xiii. 14 cd., instead of the original line from the 
Sveta§vatara (iii, 17) Sarvasya prabhum isénam sarvasya šara- 
nam brhat so as to fit in with the position of “the beginningless 
Brahman (viz. the pure self) subserving Me” (matparam) Not- 
withstanding this ingenious zour de force, it remains unexplai- 
ned how euch august attributes as “gracignu” and ‘prabhavignu- 
and hydi sarvasya vigtitam (xiii. 16-17) could be appropriated 
tothe pure self of Ramánuja's conception. It should be obvious 
that R's explanation of Hrdi sarvosya vistitam (13, 17) is 
desperately weak especially in contrast with his own interpreta- 
tion of the parallel statement in XVIII. 61: 


श्वरः सर्वभूतानां हद्देशेडजुन तिष्ठति | 
A careful study of Prof. Minor’s painstaking exegetical 


commentary on the Gita which has laboriously waded thro’ a 
bumper crop of modern expositions and commentaries on the 
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Gita leaves the reader perplexed by conflicting exegesis galore, 
One is left wondering in the end if modern Exegetists are in 
any way better qualified to deliver the goods, than the classical 
commentators. In most cases the findings are delightfully vague 
and negative. l 

Perhaps, a closer, systematic, critical and comparative 
study of the ancient classical commentaries themselves witb all 
possible exegeitcal apparatus, than has hitherto been attempted, 
may fare better in helping us to understand the heart of the 
Gità. One useful purpose. served by modern Exegetical Com- 
mentaries such as those of Prof. Minor is to revive the call of 
‘Back to the Classical Commentators’ in the end. And that is 


where an ihntensive stuby of Madhva’s comnentaries on the 
Gita is sure to be found rewarding. 
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Part II 


TEXT OF GITABHASYA 


श्री आनन्दर्तीथिभगबत्पादाचायेविरचितम्‌ 
(c ----गीता माष्यम्‌ 


Pines A 


देव नारायणं नत्वा सबैदोषविवर्जितम्‌ | 
परिपूर्ण गुरूंश्चान्‌ गीताथ वक्ष्यामि लेशतः ॥ 


नष्टधर्मज्ञानछोकृकृपाछुमिः Aaa ज्ञानप्रदशनाय 
भगवान्‌ TASTE 


ततंश्रेष्टानिष्ठप्राप्तिपरिहारसाथनादशनात्‌ वेदार्थाज्ञानाच्च संसारे झ्लिश्य- 
मानानां वेदानधिकारिणी श्लीशाद्रादीनां चः भर्मज्ञानद्वारा ` मोक्षो भवेदिति 
कृपालुः afafa तदनुक्तकेव लेश्वरज्ञानृष्ार्थयुक्तां च सर्वप्राणिनामव- 
भाह्यानवगाह्मरूपां केवलमगवत्स्वरूपपरां Waal महा भारतंसंहितामचीक्ळपत्‌ | 


तच्चोक्तम्‌ -- 4 

“छोकेशा त्रक्षरद्राचया; संसारे xD जेनम्‌ | 
धेदार्धाज्ञमघीकारवर्जिते च श्वियादिकम्‌ । 
अवेध्ष्य rjr: वेर. पुरुषोत्तमम्‌ | 
ततः est भगवान्‌ त्यासी भूत्वा च RW. | 

''अन्मरबताररूपेश्च वेदानुक्ता्थभूषितम्‌ ।. :- 
क्रेवलेनात्सबोधेन E वेदर्थसंयुतम्‌ । 
चेदादपि परं चक्रे पञ्चम वेदमुत्तमम्‌ | 

. भारत पञ्चरात्र च मूलरामायण तथा |. . 

` पुराण भागवतं चेति सम्मिन्नइशाखपुंड़वः | 

इति नारायणाष्टाक्षरकल्पे । 


गीताभाष्यम्‌ 


“ब्रह्मापि तन्न जानाति दषत्सर्वोडपि जानति | 
बहु्ैमृषयस्तत्त भारतं प्रवदन्ति हि ।” 


इत्युपनारदीये 
‘maa: प्रार्थितो विष्णुर्मारतं सञ्चकार ह | 
यस्मिन्‌ दशार्थीः सर्वत्र न ज्ञयास्सर्वजन्तुमिः । 
इति न।रदीये | 
“'आरतश्चापि कृतवान्‌ पश्चर्म वेदमुत्तमम्‌ | 
दशावराथे सर्वत्र केवलं विष्णुबोधकम्‌ | 
परोक्षाथ तु सर्वत्र वेदादप्युत्तमं तु aq |" 
इति म्कान्दे । 


“यदि विद्यात्‌ चतुर्वेदान्‌ साङ्गोपनिषदान्‌ द्विज: । 
न aqua daaa स स्याद्विचक्षणः ।” 
'इतिहासपुराणाभ्यां वेदं समुपबृंहयेत्‌ |" 
“'बिमेत्यल्पश्रुतद्वेदो मामयं प्रचलिष्यति ।” 
“मन्वादि केचिद्‌ gad झास्तीकादि तथाऽपरे | 
तथोपरिचराद्यन्ये भारतं परिचक्षते 1” 


“भारत सर्ववेदाश्च तुळामारोपिताः पुरा । 
देवे्रह्मादिमिस्सर्वे: ऋषिभिश्च anfad: ! 
व्यासस्यैवाज्ञया तत्र त्वत्यरिच्यत भारतम्‌ 1” 

“RECA aS महाभारतमुच्यते | 
निरुक्तमस्य यो वेद सर्वपापै; प्रमुच्यते ।” 

“akafa तदन्यत्र यन्नेहास्ति न कुत्रचित्‌ 1” 

“विराटोद्योगसारवान्‌ | l 


गौतामाष्यम्‌ ३ 


इत्वादितद्वाक्यपर्यालोचनया, ऋषिसंप्रदायात , 
“को ह्यन्यः पुण्डरीकाक्षात्‌ महाभारतक्कत्‌ भवेत्‌ ।” 

इत्या दिपुराणग्रन्थान्तरगततराक्यान्यथानुपपक्या नारदाध्ययना दिलिङ्गश्चावसीयते | 
कथमन्यथा भारतनिरुक्तिज्ञानमात्रण सर्वपापक्षयः १ प्रसिद्धश्च सोऽर्थः | 
कथ चान्यस्य न xd शक्यते । अन्थान्तरगतत्वाञ्च नाविद्यमानस्तुतिः | न 
श्व कतुरेव | इतरत्रापि साम्यात्‌ | 

तत्र च सर्वभारतार्थसंग्रहां वासुदेवाजुनसंवादरूपां ` भारतपारिजात- 
मधुभूतां गीतामुपनिबबन्ध | 


तन्चोक्तम्‌ — 
‘aa ugs मारते गीतिका वरा | 
विष्णोः सदलनामापि ज्ञेय पाठं च तदुद्रयम्‌ U^ 
इति महाकीर्मे | 
“त हि aigal ब्रह्मणः पदवेदने ॥'! .. 
इत्यादि च | 


धृतराष्ट्र उबाच-- 
ॐ धर्मकेत्रे कुरुक्षेत्र समवेता युयुत्सवः | 
मामकाः पाण्डवाश्चैव किमकुर्वत सञ्जय ॥१॥ 
सञ्जय उवाच-- 
दृष्टा तु पाण्डवानीकं वयूढं दुर्योधनस्तदा | 
आचार्यग्रुपसङ्घम्य राजा वचनमन्रवीत्‌ ॥ २॥ 
पस्यतां पाण्डुपुत्राणामाचाय महतीं चमूम्‌ । 
व्यूटां दुपदपुत्रेण तब शिष्येण धीमता TFT 


गीताभाष्यम्‌ 


अत्र शूरा महेष्वासा भीमासुनसमा युधि | 


युयुधानो विराटश्च ga महारथः ॥ ४ ॥ 
धृष्टकेतुअ्रकितानः काशिराजश्च बी्यचान्‌ | 
पुरुजित्कुन्तिभोजश्च ğa नरपुङ्गवः ॥५॥ 
युधामन्युश्व विक्रान्त उत्तमौजाश्च वीर्थबान्‌ । | 
सौभद्रो द्रौपदेयाथ सर्व एव महारथाः ॥६॥ 


अस्माक तु विशिष्टा ये तान्निबोध द्विजोत्तम | 
नायका मम सेन्यस्य संज्ञार्थं तान्‌ ब्रवीमि ते ` don 
भवान्‌ मीष्मश्च कर्णश्च Boar समितिञ्जयः | 


अश्वत्थामा विकर्णश्च सोमदात्तस्तथेव च "en 
अन्ये च बहवः शूरा मदथे त्यक्तजीविताः | 
नानाशख्नप्रहरणाः सर्व युद्ध विशारदाः ॥ ९॥ 


अपयातं तदस्माकं बरं भीष्माभिरक्षितम्‌ | 

पर्याप्त त्विदमेतेषां बलं भीमाभिरक्षितम्‌ ॥ १० ॥ 
अयनेषु च सर्वेषु यथाभागमवस्थिताः। | 
भीष्ममेवाभिरञ्चन्तु भवन्तस्सर्व एब हि. ॥११॥ 
तस्य सञ्जनयन्‌.हषे Here: पितामहः | 

सिंहनादं विनद्योच्चः शङ्कं दध्मौ प्रतापवान्‌ ॥ १२॥ 
ततदशड्डाथ usq पणवानकगोमुखाः | 
सहसेवाभ्यहन्यन्त स शब्दस्तुमुलो$्भवत्‌॒ ॥ १३॥ 
aAa महति खन्दने स्थितौ । 

माधवः पाण्डवश्चेव दिव्यौ शङ्कौ प्रदध्मतुः d १४॥ 


गौताभाप्यम्‌ 


पाश्चजन्य हृषीकेशो देवदत्त धनञ्जयः | | 
des दध्मौ महाशई भीमकर्मा वृकोदरः ॥ १५ dd 
अनन्तविजयं राजा कुन्तीपुत्रो युधिष्ठिर! 
नकुलस्सहदेवश्च सुघोषमणिपुष्पकौ ॥१६॥ 
array परमेष्वासः शिखण्डी च महारथः । _ 
gega विराटथ सात्यकिश्चापराजिततः ॥ १७॥ 
दुपदो द्रौपदेयाश्च सर्वशः एथिवीपते । | 
सौ मद्र महाबाहुश्शङ्वान्‌ दध्युः एथक पृथक ॥ १८ ॥ 
a घोषो थातेराषट्रणां हृदयानि व्यदास्पत्‌ ॥ - 0c 
नभश्च पृथिवीं चव तुमुलो व्यनुनादयन्‌ ॥:१९॥ 
अथ व्यवस्थितान्‌ दृष्टा धार्तराष्ट्रान्‌ कपिष्यजः |: ¦ 
प्रवृत्त शख्नसपाते धनुरुद्यम्य पाण्डवः ˆ died 
हृषीकेश तदा वाक्यमिदमाह महीपते। 
अजुन उबाच-- `` du 
सेनयोरुभयोर्मध्ये रथं ख्यापय मेऽच्युत — २१॥ 
याबदेतान्‌ fuse योडुकामानवखितानू । | 
केर्मया सह योद्धव्यमस्मिन्‌ रणसमुद्यमे ॥ २२॥ 
योत्समानानबेक्षेऽहं य. एते5त्र समागताः | 
धार्तराष्ट्रस quada प्रियचिकीर्षतः ॥ २३ ॥ 
सञ्जय उवाच-- 
— magst हृषीकेशो गुडाकेशेन भारत |. 
सेनयोरुभयोर्मध्ये खापयित्वा CHAT ॥ २४ ॥ 


गीतामाष्यम्‌ 


भीष्मद्रोणप्रमुखतः सवेषां च महीक्षिताम्‌ | 

उवाच पार्थ पश्यैतान्‌ समवेतान्‌ gef ॥ २५॥ 
तत्रापइयत्स्थितान्‌ पार्थः पितनथ पितामहान्‌ | 

आचार्यान्‌ मातुलान्‌ भ्रातृन्‌ gary पौत्रान्‌ सखींस्तथा ।।२६॥ 
श्वशुरान्‌ सुहृदश्चैव सेनयोरुभयोरपि । 

तान्‌ समीक्ष्य स कौन्तेयस्सर्वान्‌ बन्धूनवस्थितान्‌ ॥ २७ di 
कृपया परयाऽऽविष्टो विषीद न्निदमन्रवीत्‌ | 


अजुन उवाच -- 


VEN स्वजनं कृष्ण qoe सञ्चपस्थितम्‌ ॥ २८ ॥ 
सीदन्ति मम गात्राणि ga च परिशुष्यति । 

qayga शरीरे मे रोमहर्षश्च जायते ॥ २९ ॥ 
गाण्डीवं qud eurem चेव परिदह्यते | 

न च शक्रोम्यवस्थातु भ्रमतीव च मे मनः ॥ 3e ॥ 
निमित्तानि च पश्यामि विपरीतानि केशव | 

न च श्रयोऽनुपद्य।मि हत्वा खजनमाहवे ।। ३१॥ 
amg विजयं कृष्ण न च राज्य सुखानि च । 

कि नो राज्येन गोविन्द कि भोगेजींवितेन वा ॥ ३२॥ 
येषामर्थे ft नो राज्यं भोगास्सुखानि च । 

त asia ge प्राणांस्त्यक्त्वा धनानिच ॥ ३३॥ 
आचार्याः पितरः grada च पितामहाः | | 
मातुलाः श्वशुराः पौत्राः इयारास्संबन्धिनतथा ॥ ३४ ॥ 
एतान्न इन्तुमिच्छामि vast agaga | 

अपि त्रेलोक्यर/ज्यस्थ हेतोः कि नु महीकृते ॥ ३५॥ 
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निहत्य adora: का प्रीतिस्खाजनादेन | 
पापमेवाश्रयेदस्म/न्‌ हत्वेतानाततायिनः ॥ ३६॥ 
तस्मान्नाहं बयं हन्तुं धार्तराष्ट्रन्‌ खबान्धवान्‌ | 

waa हि कथं हत्वा सुखिनस्स्याम माधव ॥ ३७॥ 
यद्यप्येते न पझ्यन्ति लोभोपहतचेतसः | 

कुलक्षयकृतं दोषं मित्रद्रोहे च पातकम्‌ ॥३८॥ 
कथं न ज्ञयमस्म'मिः पापादस्मान्निवतितुम्‌ | 
कुलक्षयक्रतं दोषं प्रप्याद्रजनादेन ॥ ३९ ॥ 
कुलक्षये प्रणश्यन्ति कुलधर्मास्सनातनाः | 

WW नष्टे कुलं कन्ख्मधर्मोऽमिभवत्युत ॥ ४० ॥ 
अधमोभिभवात्कृष्ण प्रदृष्पन्ति कुलखियः । 

ख्रीषु दुष्टासु वाष्णेय जायते वर्णसङ्करः ॥ ४१॥ 
AGU नग्कायेव कुलम्नानां कुलस्य | 

qafa पितरो ast लुप्तपिण्डोदकक्रियाः ॥ ४२ ॥ 
दोपरेतेः ganat वर्णसङ्करकारकेः | 

उत्माद्यन्ते जातिधर्माः कुलधमाश्च शाश्वताः ॥ ४३॥ 
उत्सन्नकुलघर्माणां मनुष्याणां जनादन | 

नरके नियतं वासो भवतीत्यनुशुश्रंम ॥ ४४ ॥ 
अहो बत महत्पापं कतु व्यवसिता बयम्‌ | 
यद्राज्यसुखलो भेन हन्तुं खजनधुद्रताः ॥ ४५ ॥ 
यदि मामग्रतीकारमशस्र शख्रपाणयः | 

wider रणे हन्युस्तन्मे क्षमतरं भवेद्‌ ॥ ४६॥ 
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सञ्जय उवाच-- 
एजगुक्त्याञ्जुनः संख्ये रथोपस्थ उपाविशत्‌ | 
विसृज्य सशरं चापं शोकसंविग्नमानसः ॥ ४७॥ 


३» तत्सदिति श्रीमद्गबद्वीतासुपनिषस्सु ब्रह्मविद्यायां ane 
श्रीकृष्णाजुनसंवादे अजुनविधादयोगो नाम प्रथमोऽध्यायः ॥.१ ॥ 


n अथ द्वितीयोऽध्यायः ॥ 


सञ्जय उवाच-- E 
त qur कृपया५5वबिष्टमश्रुपूणोकुलेक्षणम्‌ | _ : 
विषीदन्तमिदं बाक्यमुवाच aga 05.0 

श्रीमगवःनुझच:- ,-. ` d 
कुतस्त्वा कश्मलमिद विषमे समुपख्चितमू । . 
अनायजुष्टमखग्पेमकीर्तिकरमजुन्‌ . -॥२॥ 
Sed मा स्म गमः पार्थ नंतस्वय्युपपद्रते । 
wi gga त्यक्त्वोत्तिष्ठ परन्तप  ॥ ३॥ 

अजुन उवाच-- 
कथं भीष्ममहं संख्ये द्रोण च agaga । ` | 

afa: प्रतियोत्स्यामि पूजाहांवरिषदन ` ४॥ 
गुरूनहत्वा हि महानुभावान्‌ श्रेयो भोक्तु मेक््यमपीह लोके | 
इत्वाऽ्थकामांस्तु गुरूनिहेत्रे भुञ्जीय भोगान्‌ रुंधिरप्रदिग्वान्‌ ५ ॥ 


E 
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न चेतिः कतरज्नो गरीयो qur जयेम यदि वा नो जयेयु। । 
यानेव हत्वा न जिजीविषामस्तेऽत्रस्िंताः प्रमुख धार्तराष्ट्राः ॥ ६ ॥ 
कार्पप्यदोषोपहतखभावः पृच्छामि at धर्मसम्मूठचेताः । 
यच्छेयः खान्निशिते ब्रूहि तन्मे शिष्यस्तेऽहं शाधि मां caf प्रपन्नम्‌ ॥ 
न हि प्रपश्यामि ममापनुद्याद्‌ यच्छोकसुच्छोषणमिन्द्रियाणास्‌। 
अवाप्य भूमावसपत्तसृद्धं राज्यं सुराणामपि चाधिपत्यम्‌ ॥ ८॥ 
सञ्जय उवाच--- 
एवञुक्त्वा हृषीकेशं गुडाकेशः परन्तपः | 
न योत्स्य इति गोविन्दद्चुक्वा तृष्णीं बभूव ह ॥ ९ ॥ 
तमुवाच. हृषीकेशः प्रहसन्निव भारत | 
सेनयोरुभयोर्मध्ये विषीदन्तमिदं qx: ॥ १०॥ 
श्रीभगवानुबाच-- 
अशोच्यानन्वश्ोचस्तवं प्रज्ञावादांश्च भाषसे । 
गताब्नगतासंअ नानुशोचन्ति पण्डिताः ॥ ११॥ 
तत्र सेनयोर्मध्ये बान्धवादिमोइजालसंतृतं विषीदन्तमजन सगवा- 
नुवाच | m 
प्रज्ञावादान्‌ स्वमनीषोत्थबचनानि | कथमशोच्याः ? गतासून्‌ ॥१ १॥ 
न त्वेवाहं जातु नासं न त्ये नेमे जनाधिपाः | 
न चेव न भविष्यामर्सर्वे वयमतः परम्‌ ॥ १२॥ 
| RAR— न स्वेवाइम्‌ । ईश्वरनित्यतवस्यापरसतुततवात्‌ दृष्टान्तत्वेनाह 
न त्वेति । यथाहं नित्यः सर्ववेदान्तेषु प्रसिद्धः, एवं त्वेते जनाधिपाश्च 
नित्याः ॥ १२ ॥ | | 
2 
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देहिनो. भाव एतद्भवति | तदेवासिद्धमिति चेत्‌ न- देहिनोऽस्मिन्‌ |; 


ˆ देहिनोऽस्मिन्‌ यथा देहे कौमारं यौवन जरा । 
तथा देहान्तरप्राप्तिधीरेस्त्र aga ॥१३॥ अ 


p 
यथा कौमारादिशरीरमेदेऽपि देही तदीक्षिता सिद्धः । एवं देहान्तरः' 


qaa | ईक्षितृत्वात्‌ । न हि जडस्य शरीरस्य कौमाराद्यनुभवम्सम्भवति || 
मृतस्यादशनात्‌ | मृतस्य वाय्वाद्यपगमादनुभवाभावः | अह मनुष्य 
इत्याद्यनुभवाचितत्‌ सिद्धमिति चेत्‌ न । सत्येवाबिशेषे देहे सुप्यादौँ 
ज्ञानादिविशेषादशनात्‌ | d 


ET 


समश्चाभिमानो मनसि । काष्ठादिवञ्च.। श्रतेश्च । प्रामाण्य प्रत्यक्षाः 
दिवत्‌ । : न च वौद्धादिवत्‌। भपौरुषेयत्वात्‌ । न ह्यपौरुषेये पौरुषेया 
ज्ञानादयः कल्पयितु शक्याः | विना च कस्यचित्‌ वाक्यस्यापौरुषेयतवः od 
समयामिमतवर्माद्यसिद्धि;: | ward] नाज्ञीकुरुते नासौ समयी |. अभ्रयोजकः 
सात्‌ | 


मास्तु धर्मोऽनिरूप्यत्वादितिः चेन्न । सर्वामिमतस्म प्रमाणं विनर 
निषेद्धमशक्यत्वातू। न च सिद्विशप्रामाणिकस्येति चेन्न । मि 
प्रमाणत्वात्‌ | अन्यथा सर्ववाचिकव्यवहारासिद्धेश्च | न च मया श्रतमिति qd 
जञातुं शक्यम्‌ | अन्यथा वा प्रत्युत्तर स्यात्‌ | आन्तिर्वां तब स्यात्‌ । सर्वदुःख 
कारणे वा स्यात्‌ | एको वाऽन्यथा स्यात्‌ | रचितत्वे च धर्मप्रमाणस्य 
क्ुरज्ञानादिदोषशङ्का स्यात्‌ । न चादोषत्बं eum सिद्ध्यति | न च 
येन केनचिदपौरुपेयमिययुक्तमक्तवाक्यसमम्‌ | अनादिकालपरिग्रदसिद्वबैँद्‌ | 
अतः प्रामाण्यं श्रतेः | अतः कुतकर्थीरसत्र न मुह्यति | ला 
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अथवा जीवनाशं देहनाश aster शोकः | न जीवनाशम्‌ । 
Ruaan न त्वेवेति । नापि देहनाशमित्याह देहिन इति । . यथा 
हौमारादिदेहडानेन जरादिप्राप्तावशोक एवं जीर्णादिदेइहानेन देहान्तर 
RITER || १२ ॥ 


मात्रा्प््ास्तु कौन्तेय शीतोष्णसुख दुःखदाः 
आगमापायिनोऽनित्याः ataga भारत ॥ १४ ॥ 


मात्रास्पशा इति ॥ मीयन्त , इति मात्र विषयाः तेषां शपथाः 
Wea: a एव 'शीतोप्णघुखदुःखदाः ? देहे शीतोष्णादिसंबन्धाद्धि 
शीतोष्णाधनुभव आत्मनः । ततश्च सुखदुःखे | नह्यात्मनः स्वतो दुःखादि 
भवति । कुतः? आगमापायित्वात्‌ । यद्यात्मनः स्वतः स्थुः सुप्तावपि 
Ng; । अतो यतो मात्रास्पर्शा जांग्रत्ादांवेब ते सन्ति नान्यदेति तदन्वय 
ध्यतिरेकिस्वात्‌ तन्निमित्ता एब नात्मनः ` स्वतः । आत्मनश्च d: विषेय- 
बिषयिमावसम्बन्धादन्यः सम्बन्धो नास्ति ॥ न चागमापायित्वेऽपि प्रवाह- 
wink नित्यमस्ति । सुसिप्रढयादाबभावादित्याह अनित्या इंति | 


१. अतश्चात्मनो देहाद्यात्मञ्रम एव सुखदुःखकारणम्‌ | अतस्तद्विमुक्तस्य 
(अन्धुमरण'दि दःस न .सम्भवति । भतोऽभिमानं परित्यञ्थ तान्‌, शीतोष्णादीत्‌ 
तितिक्षस्व ॥ १४ ॥ 


य हिःन व्यथयन्त्येते पुरुष पुरुषर्षम | 

समदुःखसुखं धीरं सोऽमृतत्वाय कलपते ॥ १५॥ 
i अतः प्रयोजनमाह ये हीति । यमेते मात्रास्पर्शा नें व्यथयन्ति | 
पुरिशयंभेंव सन्तम्‌ 1 शरीरसंम्बन्धामावे 'सर्वधामपि व्यर्थीभावात्‌ पुरुषमिति 
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बिशेषणम्‌ | कथं न व्यथयन्ति । समदुःखसुखस्वात्‌ । तत्कथम्‌ । 
Aor ॥ १५ ॥ 


नासतो विद्यते भावों नामाबो विद्यते मतः । 

उभयोरपि दृष्टो$न्तस्त्वनयोस्तत्वदर्शिमिः ॥ १६॥ 

नित्य adam | किमात्मैव नित्य आह्वोखिदन्यदपि । अन्यदपि । 
तत्किमिति । आह नासत इति । असतः कारणस्य सतो ब्रह्मणश्चाभावो न 
विद्यते | “प्रकृति: पुरुषश्चैव नित्यौ कारश्च सत्तम’ इति बचतात्‌ श्रीविष्णु- 
पुराणे | प्रथक्‌ 'विद्यते' इत्यादरार्थः । 
असतः कारणत्वं च-- 

''सदसद्रूपया चासौ युणमय्याऽगुणो विभुः” | 

.इति भागवते | “असतस्सदजायत” इति च । अव्यक्तेश्र । संप्रदायत- 
. ख्वतत्तिद्धमित्याह उभयोरपीति | अन्तो निर्णय: ॥ १६ ॥ 


अविनाशि तु तद्विद्धि येन सर्वमिदं ततम्‌ | 
विनाशमव्ययस्यास्य न कश्चित्‌ कतुमहति ॥ १७॥ 
, कि बहुना । यदेशतोऽनन्तं तल्नित्यमेव वेदाद्यन्यदपि इत्याह 
अविनाशीति । नापि शापादिना नाश इत्याह विनाशमिति । अव्यये 
च तत्‌ । 


अन्तवन्त इमे देहा नित्यस्योक्ताः शरीरिणः | 
अनाशिनोऽम्रमेयस्य तस्मायुध्यल भारत ॥ १८॥ 


भवतु देइस्यापि कस्यचित्‌ नित्यत्वमिति | नेत्याह अन्तबन्त इति | 
अस्तु तर्हि दपणनाशात्‌ प्रतिबिम्बनाशवदात्मनाश इत्यत आह नित्यस्येति | 
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“शरीरिग:' इति ईश्वर्यावृत्ते | न च नेमित्तिकनाश इत्याद अनाशिन 
इति । कुतः । अप्रमेयेश्वरसरूपत्वात्‌ । न हुपाघिबिम्बसत्चिध्यनाश प्रति- 
बिम्बनाशः सति च ध्रदशके | खयमेवात्र प्रदशकः | चिश्वात्‌ |. 
नित्यश्वोपाचिः कश्चिदस्ति | | 
“प्रतिफ्तौँ विमोक्षस्य नित्योपाध्या स्वरूपया | 
चिद्रूपया युतो जीवः केशवप्रतिबिम्त्रकः ॥” 


इति भगवद्वचनात्‌ ॥ १८ ॥ 


य एनं वेत्ति हन्तारं यश्चेनं मन्यते इतम्‌ । 

उभौ तौ न विजानीतो नाथं इन्वि-न हन्यते ॥ १९ ॥ 

व्यवहारस्तु आन्त इत्याह थ एनमिति | कुतः SRTA नायं 
हन्ति न इन्यते। न हि प्रतिबिम्बस्य क्रिया | स हि बिम्वक्रिययेव 
क्रियावान्‌ | ''ध्यायतीव'' इति श्रुतेश्च fe ॥ 


न जायते ग्रियते बा कदाचिन्नायं भूत्वा भविता वा न भूर्यः । 
अजो नित्यः शाश्चतोऽयं पुराणो न हन्यते हन्यमाने शरीरे ॥ २० ॥ 
अत्र मन्त्रवर्णोऽप्यस्तीत्याह न जायत इति | न चेश्वरज्ञानवस्‌ भूत्वा 
भविता | afg— 
'देशतः कारतो योऽसौ अवस्थातः स्वतोऽन्यतः | 
अविठप्तावबोघोत्मा' 
इत्यादिश्रुतिस्मृतिसिद्धय्‌ | कुतः १ अजादिङक्षणेश्वरसरूपत्वात्‌ । maa: 


सदैकरूपः | पुरं देहमणतीति पुराणः | तथापि न इन्यते हन्यमानेञपि 
देहे Ro ॥ | | 


१३ गीताभाष्यम्‌ 


वेदाविनाशिनं नित्यं य एनमजमव्ययम्‌ । 

कथ स पुरुषः पार्थ कं घातयति हन्ति कम्‌ ॥ २१ ॥ 

अतो य एवं वेद स कथ क॑ घातयति हन्ति MEME. 
जेमित्तिकनाशरहितम्‌ | नित्यं स्वाभाविकनाशरहितम्‌ । भथवाऽविनाशिने 
दोषयोगरहितम्‌, नित्यं सदा भाविनम्‌ इति सर्वत्र विवेकः । दोषयुक्त. 
पुरुषादिषु नष्टशब्दप्रयोगात्‌ ॥ २१ ॥ 


वासांसि जीर्णानि यथा विहाय नवानि शुह्णाति नरोऽपराणि | 

तथा शरीराणि विहाय जीर्णान्यन्यानि संयाति नवानि, देही ॥ २२॥ 
देद्वात्मविवेकानुभबाथ दृष्टान्तमाद वासांसीति ॥ २२ ॥ 
नैनं छिन्दत wadi नैन दहति पाकः | 
न चेने केदयन्त्यापो न शोषयति मारतः ॥ २२ ॥ 


स्वतः प्रायोनिमित्तश्च अविन्राशिनोऽपि केनचिन्निमित्तविशेपेण स्यात्‌ 
o ककच्छेदवदित्यतो विशेषनिमित्तानि निषेभति नेनमिति ॥ २३॥. 


_ अच्छेयोऽयमदाह्योऽयमक्कयोऽञञोष्य एव च | 

नित्यः सर्वगतः स्थाणुरचलोऽयं सनातनः d २४॥ 
वर्तमाननिषेधात्‌ स्यादुतरत्रेत्यत आह अच्छेद्य इति । वर्तमानादशना- 
. दुक्तमयोग्यत्वमिति सूचयति वर्तमानापदेशेन | कुतोऽयोग्यता | नित्यसर्व- 
गतादिविरेषणेश्चरसरूपत्वात्‌ | 'शाश्वत;' इत्येकरूपत्वमात्रमुक्तम्‌ | स्थाणु- 
शब्देन नेमित्तिकमन्यथास्ये निवारयति । नित्यत्व सर्वयतस्वविशेषणम्‌ । 
अन्यथा पुनरक्तेः | ऐक्योक्तावप्यनुक्तविशेषणोपादानान्नेश्चरक्ये पुनरुक्तिः | 


araar, १५ 


युक्ताश्च बिम्बधर्मा: प्रतिबिम्बेऽविरोधे | तत्ता च “रूप षं प्रति- 
रूपो बभूवः | 'आभाप्त एव च (ज्र, सू. २.३-१८-८) इत्यादिश्रति- 
स्मृतिसिद्धा | न चांशत्वविरोधः । तस्यैवांशस्वात्‌ a चेकरूपैबांशता | 
प्रमाणे चोभयविधवचनमेव.। न चांशस्य प्रतिबिम्यत्वं कल्प्यम्‌ | गाध्यादि- 
प्वेशबाहुरूप्यटटटरितरत्रारष्ट: | | 

स्ाणुत्वेडप्येक्षतेत्याद्यविरुद्धमीश्वग्स्य | उभयविधवाक्यात्‌ | अचि- 
न्त्यशक्तेश्व | न च माययैकम्‌ | «aba -ब्रह्मणि नो Read’, “न. 
योगित्वादीश्वरत्वात्‌', 'चित्र न चेतत्तयि कार्यकारणे' इत्याथेश्वयेणेव विरुद्ध- 
घर्माविरोधोक्ते: | o 

महातासर्याच्च | मोक्षो हि मद्ापुरुषार्थः | 'तत्रापि मोक्ष एवार्थ; |’ 

'अन्तेषु रेमिरे धीरा न ते मंध्येषु रेमिरे । 

अन्तप्राप्ति सुखं प्राहु्दु:खमन्तरमन्तँयोः ॥' 

... 'पुण्यचितो लोकः fad ^ इत्यादिश्रुतिस्मृतिभ्य: | स च fup. 

प्रसादादेव सिध्यति | 

“वासुदेबमनाराध्य को मोक्ष समवाप्नुयात्‌’ 

(ge तु तत्र किमलभ्मममन्त इरे” 

“तत्मसादादवामोति परां सिद्धि न. संशयः? 

“येषां स एव भगवान्‌ दययेदनन्तः , 

सर्वात्मनाश्रितपदो बदि निर्व्यलीकम्‌ | 

ते बे विदन्त्मतितरन्ति च देवमायां 

नेषां ममाहमिति धीः श्वसगालभक्ष्ये |' (भाग० २.७.४२) 

तस्मिन्‌ प्रसन्ने किमिहासत्यळ यं धर्मार्थकामेररमल्पकास्ते । 


१६ गीताभाष्यम्‌ 


“ऋते बदस्मिन्‌ मव ईश जीवाः तापत्रयेणोपद्वता न शर्म | 
आत्मन्‌ भन्ते भगवन्‌ तवांप्रिच्छाबांशविद्यामत आश्रयेम ॥' 
(भाग० २-६-१८) 

'ऋते भवत्मसादाद्धि कस्य मोक्षो wate |’ 

“तमेवं विद्वान्‌? इत्यादिश्रृतिस्मृतिभ्यः | स चोक्कर्षज्ञानादेव भवति | 
लोकप्रसिद्धः | लोकम्रसिद्धमविसुद्मत्राप्यङ्गीकार्यस्‌ | अदल्याजारत्वाद्यपि 
दोषकृतो5पि. ते न बहुतरो लेप आसीदित्यायुत्कर्षमेव वक्ति । बहुनरकफलो 
wat । “तस्य लोम च न मीयते? इति श्रुत्यन्तराच्च | 

“यो मामेवमसंमूढो जानाति पुरुषोत्तमम्‌ |’ इति तदुक्तेश्व | 

“सत्ये सत्यं पुनस्सत्यं शपथेश्चापि कोटिभिः | 
विष्णुमाहात्म्यलेश्षस्य विभक्तस्य च कोटिधा ॥ 
पुनश्चानन्तधा तस्म पुनश्चापि ह्यनन्तघा | 
जेकांशसममाहाल्याः शरीरोषन्रहमशङ्कराः ॥? 


इति. नारदीये । 
अन्योत्कर्ष ter य 


'तथेव use मद्दाभारतमुत्तमम्‌ । 
को gem: पुण्डरौकाक्षान्महाभारतकृद्भवेत्‌ ॥' 
इत्यादिग्रन्थान्तरसिद्धोकर्षमहामारतविरुद्वम्‌ | तत्र हि-- 


“नास्ति नारायणसमं न भूतो न भविष्यति | 
एतेन सत्यवाक्येन सर्वार्थान्‌ साधयाम्यहम्‌ ॥' 


'यस्य प्रसादजो ब्रह्मा रुद्रश्च क्रोपसंभव: |! 


१. पुराणोक्तमपि न ग्राह्यम्‌ । (7) 


गीतामा प्य १७ 


DW व्यत्समोडस्त्यन्प्रधिक:? ` इत्त्रादिषु संधारणप्रश्नाविसर dap मद्दान्त- 
ges विप्णोर्वेक्ति । ` अन्यत्र; य्तिध्चिदुक्तावप्यक्षाघारण carat afk 
अन्यादेरपि व्रेदाद्गवस्ति- "(dec इस्त्रो बृषभस्सतामसि त्वे किणुल्सगायो 
नमस्यः? “विश्वस्माद्‌ इन्द्र उत्तरः इत्यादिपु | ` 


इल्थविरोपाथ | तथा हि Sei S32 oon पी Y 


sad व्याप्रदरीन्द्रयोवने arat मेरुगिरीन्द्रबिन्छाबो। । ˆ 
uga सूसुरेडय विम्बयोस्तदनतरं रुद्रमहेन्द्रयोरपिं ॥ˆ ` 
queat सिहमजेन्द्रयोचेते aet qiiem fdfa 1. * 
agat ज।हृविसुपकन्ययोखदन्तरे अल्नगिरीक्षयोरपि ॥_ 

-agat प्रढ्यजवारिविप्रुवोयदन्तर सतम्बहिरण्यगभेयो: | P oad 
स्फुलिङ्गस॑वर्तकयोथदन्तरे तदन्तरै विप्णुहिरण्यंगर्भबोः ॥ | | 

B c अतसत्तान्महांविष्णोलेदन्सरमनन्तक्रय । s DON 
MTG. शुदाहरणमोरितवे 7 1 ros Reus v 


तत्समो झघिको बाऽपि नोस्ति कंश्रित्कदा चन | ˆ 
पतेन सत्यवाक्येन तमेव प्रविशान्यहम्‌ ॥ 


gae | तत्रेव विषं प्रति; aires Dos 
ARTA. दनी RAREN 1: 


E EE ILLE Hows i पाती 


dafra A, poa महि A ART । 
अनिरणय gg tfaergatsenupor मीक impu. अतो 


3 dos BOUES qu 


१८ ग्रीताभाध्यम्‌ 


` तथापि स्वतः प्रामाण्यात्‌ सन्िवोच्यते | भविरोधात्‌ | न च प्रमाण- 
सिद्ध(दृष्टोख्न्यत्रादृष्ट्या5पद्दवो युक्तः । घवैचित्यादर्थानाम्‌ । स्वतः 
प्रामाण्यानड्रीका रे मानोक्तावप्यदोषत्वं च साधयेदित्यतिप्रसङ्ग; | 


अन्यापेक्षया च RA सिद्धमागमानास्‌ । 'नारायणपरा वेदाः? | 
सर्वे वेदा यत्पदमामनन्ति’ | 'वासुदेवपरा वेदाः? इति । न चैतंद्विरुद्धम्‌ । 
ईश्वरनियमात्‌ । अनादौ च तत्सिद्धं द्रव्यं कर्म च कालश्च’ इत्यादौ । 
प्रयोजकत्वं ठु पूर्वोक्तन्यायेन । अत; सिद्धमेतत्‌ | 


तश्चानन्यापेक्षाचिन्त्यशक्तित्व एव युक्तस्‌ | अतो न मायामयमेकम्‌ | 


अचलत्वं तु 'अप्रहर्षमनानन्दमदुःखमसुखं न प्रज्ञं असद्वा’ इत्यादिवत्‌ | 
fires: | 


'तपो में हुदयं साक्षात्‌ तनुर्विधा क्रिया कृतिः? इत्यायुक्ते:। अतश्च 
न मायामयं सर्वम्‌ । ऐश्वर्यादिवाचिभगशब्देनेव सम्बोधनाल 'तन्त्वा भग 
इत्यादौ | Beare न मायामयत्वं युक्तम्‌ । 'विज्ञानशक्तिरहमासमनन्त- 


शक्तेः । 
'मय्यनन्तगुणेऽनन्ते गुणतोऽनन्तविम्रहै |’ m 
qasa शक्तिविविवैव श्रूयते  स्वोभाविकी ज्ञानबॅटक्रिया च’ 
इत्यादिवचनात्‌ ॥ २४ ॥ 
' अव्यक्तोश्यमचिन खौज्यमविकार्योच्यसुच्यते | 
तस्मादेनं ARAA नानु्ञोचितुंमसिं ॥२५॥ ४“ 


भत एवाव्यक्तादिरूप; ॥ २५ ॥ 


* 
v 


गीतामाष्यम्‌ t€ 


sme हि ght सत्य जन्म भृत्या 7C 
तस्मादपरिद्ययें थे न त्वं RRA AREN 
कुनोऽशोकः । नियतत्वांदित्याह MAR ॥ २७ ॥ 


अथ चनं नित्यजातं नित्यं वा d Sm. 
तथाऽपि ed महाबाहो p शोचितुमहेसि ॥ २६ ॥ 


अस्त्वेवमात्मनो नित्यत्वं तथापि देहसंयोगवियोगात्मकजनिमृती स्त 
Gaeta आइ अथ चेति ॥ २६ ॥ 


अव्यक्तादीनि भूतानि व्यक्तमध्यानि भारत | - -. 5८ 


Sg 


अव्यक्तनिधनान्येव qx का परिवेदना: d REA 
तदेव स्पष्टयति अध्यक्तादीतीति ॥ २८ ॥ Tg 


आश्वयवत्‌ पश्यति कधिदेनमाश्रयवद्ददति तथेव चान्यः 
थाधयवच्चेनमन्यः णोति श्रुत्वा प्येने बेद. नऽचेव कथित ती २९ ॥ 


देहयोगवियोगस्य नियतत्वादात्मनश्चेश्वरसरूपत्वात्‌ सवेथाऽनाश्चान्न 
शोकः कार्य इत्युपसंहशुमैश्वरं सामर्थ्यं पुनर्दर्शयति आश्वयवदिति | gon- 
नेत्यर्थः | तद्धि आश्वर्यं लोके | दुछूमोऽपीश्वरसरूपत्वात्‌ ARNA- 
स्त्रः RS ॥ 


देही नित्यमवध्योऽयं देहे ade भारत | 
तस्मात्‌ सर्वाणि भूतानि न ले शोचितुमईसि.॥ ३० ॥ 


धर्ममपि चावेक्ष्य न विकम्मितुंमह सि i uud 
धम्योद्धि युढच्डरयोच्न्यत्‌ fruar न Rai ॥ २१॥ 


२९ fiama: 


यडच्छया ANA खगेद्वारमपावतम्‌ । : | 
gian; त्रिय पार्थ:लेभन्ते युद्धमीहशम्‌ Be 
अथ Fate aaa न: क्ररिपसि । 

ततः खधम कीर्ति च Ren पापमवाप्खसि ।। ३३ 1) 


mAN चापि भूतानि कथयिष्यन्ति deu |. 
संभावितस्य चाकीतिंमरंणाद ति रिच्यते ॥ ३४ ॥ 


भयाद्रणादुपरतं मखन्तै रां महारथाः | 
येषां च सं बहुमतो भूखा यास्यसि लाधवम्‌॥ ३५ ॥ 
अवाच्यबादर्थि बहून्‌ वेंदिंष्यन्ति तवाहिताः । ˆ ˆ 
निन्दन्त सामथ्ये ततो दुःखतरं नु किंम्‌ RED 
हतो वा प्राप्यसि- सगे जित्वा वा भोक्ष्यसे महीम्‌ः। : 
तसमादुत्तिष्ठ कौम्तेय qam paaa: ay ॥ : 


मुख दुःखे कृत्वा लाभालाभौ sushi 
ततो युद्धाय युज्यस्व नैं पापमत्राप्ससि . ॥ ३८ ॥ 


न एवा:ते$विहिता age बुद्धियगि feat भूणु । = 


45 


बुद्धथा युक्तो यया पार्थ कर्मबन्धं प्रहास्यसि ॥ ३९ 0 


agi ज्ञानम्‌ । 'शुद्धात्मतत्वविज्ञानं साइुग्मित्यमित्रीबते' - इति 
मगवद्वचनात्‌ AIGA | . योग उपाय; v 


LI D XE a EE 
नेतरौ ayant uude विद्रक्षिती कुत्रचितं, urit कर्मयोगः? 
इत्यादिप्द्रोमा चः} ` निन्दितलाचेतरयोर्मोक्षवयु मित्रमततवमुक्‍तवा पश्चरात्र- 


गीताभाष्यम्‌ ät 


तत्या । वेदानां Asrdan न विरोध: |: पार्थ्यः तु agada 
युक्तम्‌ । (तत्रैव चित्रशिखण्डिशाख्ि पंश्वरात्रमूले Aa इमेव 
aì agada उपादेयवांचंको वंर्णनीम: Ri ará 
जैवमुक्तम्‌ । उपायश्च वक्ष्यते बुँच्यतेञ्नयैँति बुद्धि: p agaa 
यया वाचा बुध्यते सा वांगमिहितेत्यर्थः | - 


नेह।मिक्रमनाशोऽस्ति प्रत्यवायो नः ब्वि्यते।. : ! +. 
स्वर्पमप्यस्थ धर्मस्य त्रायते महतो ANT. .॥ Ve, tl 


व्यवसायात्मिका बुद्धिरेकेह कुरुनन्दनः | | 
बहुशाखा हनन्ताथ बुद्धयो$व्यबंसायिताम्‌ -1 ७१ ॥ 


'योग इमां बुद्धि शृणु’ इत्युक्तम्‌ । बढ्यो हि बुद्धयो मतभेदात्‌ | 
aq कथमेकत्र निष्ठा करोमीत्यंत- आह. व्यवसाथात्मिक्षिति 17[मङ्वम्यग्युक्ति 
fadifarst मंतानामेयमेकैल्यंथ: ॥ vii il Z ort 


mat gut बाचे अंबंदन्तविपश्चितः ॥ 
वेदबादरताः पार्थ नान्यदस्तीति वादिनः ॥ ४२ d .. 
कामात्मानः खर्गपरा अन्मकर्मफलम्रदाम्‌।.. ˆ | 
क्रियाविशेषबहुल भोगैश्चवयंगतिं प्रति ॥ ४३ ॥ 
भोगेश्वयप्रसक्तानां तयाऽपहृठचेतसाम्‌ | ML 
व्यवसायात्मिका :बुद्धिः समाधौ न aaa ue 
स्युरवेदिकानि मतांन्यव्यवसाथात्मकानि | नं तु बर्दिकानि । तेऽपि 
हि केचित्‌ कर्माणि ख्वर्गादिफलान्येवाहुरित्येव मह थार्मिभामिति । 
यामाहुखयेत्यन्वय: 4. eene aRt: ate प्रवदन्ति । 


२२ मीतामाष्यम्‌: 


वेदवादरताः कर्मादिवाचेकवेदवाद्रता; | Aiga उच्यते तत्रैव 'रताः + 
नान्यदस्तीति. a । `" परोक्षविषया वेदाः? । परोक्षप्रिया इव. हि 
देबाः!]) fat विधत्तेडमिकत मा’ इत्यादिभिः पारोक्ष्येण प्रायो भगवन्तं 
वदन्तिः}; Madafa प्रति. तत्रात प्रति anra. एव वेदा. इति 
वदन्तीत्यर्थः । तेषां सम्यशुक्तिनिर्णयात्मिका बुद्धिः ` समाधौ समाध्यर्थे न 
विघोयते | सम्यङ्निर्णीतार्थानां हीश्वरे मनस्समाधानं सम्यगू भवति । तद्धि 
मोक्षसाधनम्‌ | उक्तं चेतदः्यत्र-- ` छ 
ETT साक्षात्‌ 

वरीयसीरपि वाचः समासन्‌ | 

enr निरुक्त्या गृहमेघिसौँ ei : 

न यस्य हेयानुमित स्वयं स्मात्‌’’ ॥ इति ॥ 9४ ॥ 


ब्रेगुण्यविषया वेदा AAA मवाजुन | thes 
निईन्द्री नित्यसत्वस्थो निर्योगश्षेम आत्मवान्‌ ॥ ४५ 1 


तां योगबुद्धिमाइ ' 'त्रेगुण्यविषया:''. इत्यादिनेतरदपोद्य | वेदानां 
परोक्षार्थत्वात्‌ त्रिगुणतंबन्धि सर्गादि प्रतीतितोऽ्थं इव भाति । . .परोक्षवादी 
वेदोऽयं इति ह्यक्तम्‌ । अत; प्रातीतिकेऽर्थं आन्ति मा कुर्वित्यर्थः । 


. “anal विषयकत्बं च मुखतो वचनं स्मृतम्‌ 

इत्यभिधानम्‌ | न तु वेदपक्षो निषिध्यते । 

Qe रामायणे चेच पुराणे भारते तथा | 
आदावन्ते च्‌ मध्ये च विष्णुः सर्वत्र गीयते ॥' 
“सर्वे वेदा यत्पदमामनन्ति, 

'चेदोऽलिळो siue स्मृतिशीले च तद्विदाम्‌ ।' 


Mami २ 


'आचारख्चिव साधूनामात्मनो ef च ॥ 
'बेदप्रणिहितो घर्मो ह्यप्रमेस्तद्विपर्यय 


इति वेदानां सर्वात्मना निष्णुपरल्वोक्ते | afaa aesa च 
घर्माधर्मत्वोक्तश्र ॥ ४५ ॥ 


यावानर्थ उदपाने ada: सम्प्हुतोदके। : 700500 

aay ag घेदेषु cane विंजानतः ॥ ४६ ॥ “ 

तथाऽपि sratfiot फले ज्ञानिनां मत्रतीति पाम्बमेवेत्यत आई 
याधानर्थ ईति । यथा यावानर्थः प्रयोजनमुदपाने कूपे भवति, तावान्‌ 
eid: सम्ष्ठेसोहकेऽन्तमेवत्येवेबं सर्वषु वँदैपु यत्‌ फलं तत्‌ बिजानतोऽपिं 
ज्ञानिनो aiia “-फलेऽन्तेभेवति (sa अणतीति ` ब्राह्म॑णीऽपरोक्षज्ञांनी 1 
स हि ब्रह्म गच्छति | “विजार्नतः' इति ज्ञानफलं ae erat ॥ ४६ ॥ 


uen मा फलेषु कदाचत |... . .... oss 
मा कर्मफलहेतुर्भूः मा ते सङ्गोऽस्सवकर्सणि . go 


कामात्मनां निन्दा कृता | कथम्‌ । . एषां “स्वर्गकामो मजेत 
इत्यादौ कामस्यापि ' विहिंतत्वादिंत्यत आह कर्मण्येवेति । Cd इत्युप 
खक्षणार्थन्‌ od ज्ञानिनोऽपि न फलक्षामक्तःथता 1 PETATA | 
a afa केषाञ्चित्‌ न तेऽस्तीति । . स हि ज्ञानी नरांश इन्द्रश्च | Aer 
दिस्त्वमिभवादेः । यदि तेषां शुद्धसस्वाना न स्मात्‌ ज्ञाने कान्येषाम्‌ | 
उपदेशादेश्च सिद्ध ज्ञान तेषाम्‌ | 'पॉर्थाध्सिण' इत्यादिज्ञानिंगणनाश्च । ` ` 


[मनिषेध wy । फळानं garn भवम्ति| न हि 
कर्मेफलानि कर्माभावे यस्नतो waft p भवस्तिः चः फीम्मक्मिशी Daia- 
bs icti । D MN PIN) 


Rs गीताभाष्यस 


अतः कर्माकरण एव प्रत्यवायो न तु ज्ञानादिमा बाउकामनया 
फलाप्राह्ती । अतः कमेण्येवाधिकारः i अतस्तदेव कार्यम्‌ । न तु कामेन 
ज्ञानादिनिषेधेन वा फलप्रापिः | कामवचनानां तात्पये भगयतेवोक्तं 'रोचनाथ 
फलश्रति यथा भेषज्यरोचने' इति भागवते । अत एव कामी 
यजेतेत्यर्थः । न तु कामी pes: । निप्कामं gaga चेति वचनात्‌ | 
वक्ष्यमाणेभ्यश्च | 'वसन्ते वस्ते ज्योतिषा यजेत' इत्यादिभ्यश्च। अतो मा 
RAVAGE] कर्मफलं THA हेतुर्यस्य स कर्मफलहेतुः । सभा मूः | 
a patie आह सा ae | कर्माकरणे स्नेहो amaai: | 
झन्प्रफरामावे5पि . मत्मसाद[ख्यफलभावात्‌ ।.- इच्छा Ww Rer ; दुक्ता.। 
'्रणीमेः-ते-परितोषणाय' इति -सहत्सचारातू । ` . अनिन्दना द्विशेषलः इतर. 
Paang - (सामान्य. विशेषो : बाधत, इति- प्रसिद्ध ‘gala aaa, 
sd. मेत्रे'.. इत्यादी । - अतो. 'नेकात्मतां मे... स्परहयम्ति fa - मक्ति- 
मन्विच्छन्तः' 'ब्रह्मजिज्ञासा, 'विज्ञाय ssi’, ‘seen’ इत्यादिवचनेभ्य 
स्वार्थसेवकं प्रति न तथा Ge: | कि दर्दोभीत्युक्ते सेवादिवोर्च$ प्रति 
बहुतरस्नेई इति होकन्यायाच भर्तिज्ञानादिप्राथैना rif fia ॥ ४० ॥ 


गेस; ुरु.कसाणि wie त्यक्त्वा धनजय | Be 
सिद्धयसिद्धयोः TA ससत्व योग. उच्यते ॥ ४८ u 


पूर्वछोकोक्ते स्पष्ठयति योग्य इति । योगले: उपाय: । सङ्ग 
TEH | त्यक्त्वा तत एव Rented: समो भूखा ।. स एव .ख. 
मयोक्तो योगः ॥ ४८ ॥ | 


दूरेण षर. कर्म बुद्धियोगाद्धनञ्ञय । a s 
बुद्धौ शरणमन्विच्छ कृपणाः फलहेतवः — 94 : 7. 
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इतश्च योगाय gaa दूरेणेति । बुद्धियोगाज्ज्ञानलक्षणादु- 
पायात्‌ | दूरेणातीव । अतो बुद्धौ शरण ज्ञाने स्थितिम्‌ । फलं कर्मझतौ 
हेतुर्येषां ते फलद्वेतव: ॥ ove d 


बुद्धियुक्तो जहातीह उभे सुकृतदुष्कृते । 
तस्माद्योगाय युज्यस्व योगः कर्मसु कौशलम्‌ ॥ ५० ॥ 


ज्ञानफलमाह बुद्धियुक्त इति । सुकृतमप्यप्रिय मानुष्बादिफलं 
जहाति | न बृृत्फलमुपासनादिजनितम्‌ । “न हास्य कर्म क्षीयते’, 'अवि- 
दिःवाऽसिँहोके जुहोति यजते तपस्तप्यते ब्हूनि वर्षसहृ्तण्यन्तवदेवास्य 
तद्भबति' इत्यादिश्रुतिम्यः | अतः कर्मक्षयश्रृतिरज्ञानिविषया सर्वत्र | उभय- 
क्षयश्रतिरष्यनिष्टविषया | न हो्टपुण्यक्षये किञ्चित्‌ प्रयोजनम्‌ । न चेष्टन।शो 
ज्ञानिनो युक्तः । ga केचिद्विषयाः | स यदि पितृलोककामो भवति 
सङ्कहपादेवास्य पितरस्सुत्तिष्ठन्ति’, 'प्रज!/पतेस्सभां dus प्रपद्ये’, 'यशोऽहं 
भवानि ब्राह्मणानां’, 'ख्लीभिर्वा यानेव’, 'अस्माद्धेवात्मनो यद्यत्कामयते 
तत्तत्सृजते’, 'कामान्नी कामरूप्यनुसञ्चरन्‌', स एकधा भवति” इत्यादि- 
श्रुतिभ्यः | बहुत्वेऽप्थात्मसुखस्य पुनरिष्टत्वात्‌ कर्मशुखे न विरोधः । भनुभव- 
शक्तिश्चश्वरप्रसादात्‌ | श्रृतेश्च | न च शारीरपातापूर्येमेव तत्‌ । पत्र 
पर्यति', 'एतमानन्दमयमात्मानमुपसंक्रम्य' SATA श्रवणात्‌ | 

न चेकीभूत एव ब्रह्मणा सः | 'nse हि परेऽज्ञाने कि नु दुःखतरं 
भवेत्‌ इत्यादिनिन्दनान्मोक्षधर्मे | afe प्रथर्मोगामिधानाच । शुकादीनां 
gnia) 'जगद्यापारवजे' इत्यैश्वयम्यादोक्तेश्व । `इदं ज्ञानमुपाश्रित्य मम 
साधम्यमागताः? इति च । उपाधिनाशे ama प्रतिबिम्बस्य | न चेकी- 
भूतस्य gag माने पश्यामः | 'आसं दुःखी नासम्‌' इति ज्ञानगिरोधाच 
ईश्वरस्य | अनेन रूपेणेति च । भेदाभावात्‌ | 
4 


२६ armsan, 


न च प्रतिबिम्बस्य fra लोके पश्यामः । उपाधिनाशे माने 
वा | ‘ama हि RII इति दुःखात्मकतवोक्तेश्च । 'यावदात्म- 
भावित्वात्‌? इस्युपाधिनित्यताऽभिधानाच । अतोऽन्यवचने प्रतीयमानमप्यौप- 
चारिकम्‌ । 


दृष्टाश्च ते भगवतो भिन्ना नारदेन । प्रतिशाख च 'स एकधा' 
इत्यादिषुः भेदेन प्रतीयन्ते । विरोधे तु युक्तिमतामेव ISIA | युक्तयश्चा- 
त्रोक्ता ‘ane हि’ इत्यादयः । अतो जले जररुकीभाववदेकीभावः | उक्त 
च "nie शुद्धे शुद्ध, AN नद्यः’ इत्यादौ । तत्राप्यन्योन्यात्मकत्वे 
वृद्धयसंमवः | अस्ति चेषत्‌ समुद्रेऽपि द्वारि | महर्व।दभ्यत्राहृष्टिः | 


ar wary ददौ तस्व स ऋषि: शेसितत्रत:' 'इति मह।कौमे 
समर्थानां भेदज्ञानाच्च | | 

‘Fa तत्माप्नुवन्त्येते अह्मशानादय: सुराः d 

थत्ते पदे हि केवल्यन' ॥ 
इति निषेधाच्च नारदीये । सविचारश्व निर्णय: कृतो मोक्षधर्मेपु । बलवांश्च 
सबिचारो निर्णयो वाक्यमात्रात्‌। अतो 'यत्र नान्यत्पश्यति’ इत्याद्यपि 
तदघीनसत्तादिवाचि । अन्यथा कथमैश्चर्यादि स्यात्‌ ? न च तन्मायामय- 
मित्युक्तम्‌ | अन्यथा कर्थं तत्रैव 'स एकधा’ इत्यादि ज्यात्‌ ! 


नच 'न हवै सशरीरस्य? इत्यादिविरोधः । वेरुक्षण्यातच्छ- 
रीराणास्‌ | अभौतिकानि हि तानि निर्योपाधिविनिर्मितानीश्वरशक्त्या | 


तथा चोक्तम्‌ — 
'शरीरं जायते तेषां पोडश्या कलयेव च' 
इति नारायणाष्टाक्षरकल्पे । वदन्ति च लौकिकाद्वैलक्षण्येऽनावशब्दं 


“अप्रहषेमनानन्दं पुखदुःखबाद्य' इत्यादिषु । Reena न तानि 
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शरीराणि | तथाहि श्रुति: 'अश्ारीती तच्छरीरमभवत्‌' इति । नहि 
तानि शीर्णानि भवन्ति |. 7 
“सर्गेऽपि नोपजायन्ते sed न व्यथन्ति च! 
इत्यादिवचनात्‌ । साम्यात्‌ प्रयोग: । प्रयोगाच -- 
“अनिर्द्रिया अनाहारा अनिष्यन्दास्सुगन्धिनः | 
देहेन्द्रियासुद्दीनानां वेकुण्ठपुरवासिनाम्‌ ॥ 
इत्यादि दृष्टदेहेष्वेव | 
न चेषाऽन्या गौणी मुक्ति;-. 
agassa किमुक्तेन याबच्छुवेत न गच्छति । 
योगी तावन्न मुक्तस्स्मादेष शास्रस्य निर्णयः ॥' 
इत्यादित्यपुराणे तदन्यमुक्तिनिषेधात्‌ । ` ये त्वत्रैव भगवन्तं यान्ति । तेऽपि 
पश्चाचत्रेव यान्ति | योग्यत्वं चात्र विवक्षितम्‌ । युघिष्ठिरप्रश्न इतरनिन्दनाच | 
सायुज्यं च HEqd | तदुक्तेश्च-- 
'मुझते पुरुषं प्राप्य यथा देवग्रहादयः | 
तथा मुक्तावुत्तमायां बाह्यान्‌ भोगांस्तु spen ॥* 
इति नारायणाष्टाक्षरकर्पे | अतोऽनिष्टस्यैव वियोग: | 


सोऽस्प्येव सर्वात्मना ‘aga, “सर्वेदुःखविवर्जिताः’ 'अशोक- 
महिम्‌’, ‘aa गत्वा न शोचति’, इत्यादिश्रुतिभ्यः । विशेषवचना- 
भावाच | येषां त्वीषदूदृश्यते ते न सायुज्यं प्राप्ताः | सामीप्याधेव तेषाम्‌ Od 
अतः प्रारधकर्मशेषभावात्तद्रुक्त्वा सायुज्यं गच्छन्ति । तब्चोक्ते-- 

'सङ्कणादयस्सवे खाधिकारादनन्तरम्‌ | 

प्रविशन्ति परं देवं बिष्णु नास्त्यत्र संशयः ॥' 
इति व्यासयोगे | अतोऽनिष्टस्य सर्वात्मना वियोगः | 
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'परब्रह्मत्वमिच्छामि परब्रह्मन्‌ जनादन’ 
इत्यादिना ब्रह्मादिमिरपि प्रार्थितत्वात्‌ | 

“त मोक्षसइशे किञ्चिदधिकं बा सुखे कचित्‌ । 

ऋते वेष्णवमानन्दे वाल्मनोऽगोचरं महत्‌ ॥' 
इत्यादेश्च ब्रह्मादिषदादप्यषिक्रतमं सुख च मोक्ष इति सिद्धम्‌ | अतो बोगाय 
युज्यस्व | ज्ञानोषायाय । तद्धि कर्मकौशळम्‌ ॥ ५० ॥ 


कर्मज बद्धियुक्त हि फल त्यकत्वा मनीषिणः i 
जन्मबन्धाविनिभुक्ताः पदं गच्छन्त्यनामयभ्‌ ॥ ५१ ॥ 
तदुपायमाह ॥ कर्मजमिति | कर्मज फलं त्यक्त्वा | अकामनये- 


श्वराय समप्य | बुद्धियुक्ताः सम्यम्ञानिनो मूत्वा पढे गच्छन्ति | स योगः 
कर्मज्ञानसाधनम्‌ | तन्मोक्षसांधनमिति भावः ॥ ५१ ॥ 


यदा ते मोहकलिले बुद्विव्यतितरिष्यति | 
तदा गन्ताऽसि निर्वेदं श्रोतव्यस्य श्रुतस्य च di ५२ ॥ 
कियत्प्यन्तमवश्यं कर्तब्यानि gue कर्माणीत्याह यदेति । 
निर्वेदे नितरा ढाभम्‌ | प्रयोगात्‌ -- 
aaga: पाण्डित्यं निर्विद्य बाल्येन तिष्ठासेत्‌ ।' 
इत्यादि | न हि तत्र वैराग्यमुपपच्चते | तथा सति 'पाण्डित्यात्‌’ इति स्थात्‌। 
न च ज्ञानिनां भगवन्महिमादिश्रवणे विरक्तिभवति । 
'आत्मारामा हि सुनयो ater अप्युरुक्रमे । 
कुबैन्त्यद्वैतुकी भक्तिमित्थम्मूतगुणो efe: ॥' 
इति बचनात्‌ | अनुष्ठानाच शुकादीनाम्‌ । न च तेषां फलं ge नास्ति | 
तस्येव महत्युखत्वात्तिषाम्‌ | 
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‘ar निवेतिस्तनुभृतां तब पादपद्म- 
ध्यानाद्ववज्जनकथाश्रबणेन वा स्यात्‌ | 
सा aaf खमहिमन्यपि नाथ मा मू. 
न्किम्बन्तकासिललितात्पतर्ता विमानात ॥ 


इत्यादिवचनात्‌ । तेषामप्युपासनादिफलस्य साधितत्वात्‌ | 


तारतम्याधिगतेश्च । तथा R- यदि तारतम्यं न स्यात्‌ । 'नाऽत्य- 
fak विगणयन्त्यपि ते प्रसादं’, 'नैकात्मता मे स्पृहयन्ति केचित्‌, 'एकत्व- 
aga दीयमानं न gea । इति मुक्तिमप्यनिच्छदां मोक्ष एव फलं 
-तमिच्छतामपि स भवति सुप्रतीकादीनामिति कथमनिच्छतां स्तुतिरुपपन्ना 
स्यात्‌ १ वचनाच- 
“यथा भक्तिविशेषोऽत्र इश्यते पुरुषोत्तमे | 
तथा मुक्तिविशेषोऽपि ज्ञानिनां fossas ॥ 
योगिनां मिन्नलिङ्गानामाविभूतस्वरूपिणास्‌ | 
प्राप्तानां परमानन्दं तारतम्य uds हि ॥' 
-इति । 
“न त्वामतिशयिष्यन्ति सुक्तावपि कथञ्चन | 
मंद्वक्तियोगाज्जञानाञ्च सर्वानतिशयिण्यसि 1” 
इति च | साम्यवचनं तु प्राचुयेविषयं दुःखाभावविषयं च । तथा चोक्ते- 
qama: परानन्दो रिंङ्गमेदस्समा मताः | 
तथापि परमानन्दो ज्ञानभेदात्तु भिद्यते ॥' 


इति नारायणाष्टाक्षरकर्पे । अतो न वेराग्यं श्रुतादावत्र विवक्षितम्‌ | नच 
सङ्कोचे माने किश्चिद्विधमान इतरप्रयोगे । महद्भिः श्रवणीयस्य श्रुतस्य च 
चेद्रादेः फले mada: | 
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श्रुतिविप्रतिपन्ना ते यदा स्थास्यति निश्चला | 
समाधात्रचला बुद्धिस्तदा थोगमवाप्ससि ॥ ५३ ॥ 


तदेव स्पष्टयति ॥ श्रुतिवि्रतिपन्नेति ।। पू शरतिभिवदैविग्रतिपन्ना 
विरुद्धा सती यदा वेदार्थीनुकूलेन तश्बनिश्चयेन बिपरीतवाग्मिरपि निश्चला 
भवति, ततश्च समाधावचला ब्रहमप्रत्यक्षदशीनेन भेरीताडनादावपि परमानन्द- 
मञ्चत्बात्‌ , तदा योगमवाप्स्यसि | उपायसिद्धो भवसीत्यर्थः ॥ ५३ d 


अजुन उवाच-- 
शितत्रज्ञस्य का भाषा समाधिस्थस्य केशव । 
Rad: किं प्रभाषेत किमासीत ब्रजेत किम्‌ ॥ ५४ ॥ 


स्थिता प्रज्ञा ज्ञान यस्य स श्लितप्रज्ञः । भाष्यतेऽनयेति भाषा । 
लक्षणमित्यर्थः | उक्त लक्षणमनुवदति लक्षणान्तरं पृच्छामीति ज्ञापयितुम्‌ 1 
सभाचिस्यस्येति $ ब्रह्माणमीश रुद्रे च बर्तयतीति केशवः । तथा हि 
निरक्तिः कृता हरिवंशेषु रुद्रेण केलासयात्रायाम्‌ | 
"हिरण्यगर्भः कः प्रोक्त ENTRE एव च | 
सृष्ट्यादिना adaf तौ यतः केशवो भवान्‌ ॥' 

(अ. ८८, छो. ४८) 
इति वचनान्तराच | किमासीत कि प्रत्यासीत | न चाजनो न जानाति 
तलक्षणादिकम्‌ | 

'जानन्ति पूर्वराजानो देवर्षयखयेव च | 

तथापि धर्मान्‌ पृच्छन्ति वार्ताये गुद्यवित्तये । 

न ते गुह्याः प्रतीयन्ते पुराणेष्वल्पबुद्धिनाम्‌ ॥' 
इति वञ्चनात्‌ ॥ ५४ ॥ 
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श्री भगवानुवाच | 
प्रजहाति यदा कामान्‌ समान पार्थ मनोगतान्‌ | 
आत्मन्येवात्मना पुष्ट: खितश्रज्ञस्तदोच्यते ॥ ५५॥ 
गमंनादिप्रवृत्तिर्नात्यमिसन्धिपूर्विका | मत्तादिप्रवृत्तिवदिति गया 
निशा” इत्यादिना दशयिष्यन्‌ लक्षणं प्रथमत आह प्रजहातीति ॥ एवं 
परमानन्दतृत्तः किमर्थं प्रवृत्ति करोतीति प्रश्नामिप्रीय; । प्रारब्धकर्मणेषत्तिरों- 
Raa वासनया प्रायोऽल्पाभिसन्धिपूर्विका प्रवृत्तिस्सम्भरतीत्याशयवान्‌ 
RaR । प्रायः सर्वान्‌ कामान्‌ प्रजहाति । शुक्ादीनामपीषद्दीनात्‌ | 
. 'स्बत्पादमक्तिमिच्छन्ति ज्ञानिनस्तत्वदर्शिनः' इत्युक्तेस्तामिच्छन्ति | 
यदा खिन्द्रादीनामाग्रहो इहते तदाऽभिभूतं तेषां ज्ञानम्‌ | तच्चोक्तम्‌-- 
'आधिकारिकपुंसां तु बृहत्कमेत्वकारणात्‌ । 
उद्भवामिभवी ज्ञाने ततोऽन्येभ्यो बिलक्षणा' | 
इति | अत एव वेलक्षण्यादनधिकारिणामाम्रहादि चेदस्ति न d ज्ञानिन 
JAANA | 
न चात्र समाधि कुर्गतो ढक्षणमुच्यते | 'यस्सर्वत्रानमिखेहः! इति 
रेद्दनिपेधात्‌ | न हि समाधि कुर्यतस्तस्य शुभाशुमप्राप्तिरस्ति । असम्प्रज्ञात- 
समाधेः । सम्मज्ञाते खबिरोध; । तथापि न तत्रैवेति नियम: — 
'कामादयो न जायन्ते f विक्षिप्तचेतस।स्‌ | 
ज्ञानिनां ज्ञाननिधूतमलानां देवसंश्रयात्‌’ ॥ 
इति स्मृतेः | मनोगता हि कामाः | अतस्तत्रैव तद्विरुदधज्ञानोतपत्तौ युक्त 
हानं तेषामिति दशयति मनोगतानिति à विरोघश्चोच्यते “रसोऽप्यस्य परं 
दृष्टा निवर्तते? इति । न चेतदष्ट्याऽपलपनीयम्‌ । पुरुषबेशेष्यात्‌ । 
आतमना परमात्मना p परमात्मन्येव fena | आत्माख्ये तस्मिन्‌ स्थितस्य 
तखसादादेव ghafi | 
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'चिषथांस्तु परित्यज्य रामे स्थितिमतस्ततः | 
देवाद्ववति बै तुष्टिनान्यथा तु कथञ्चन u^ 
इत्युक्त हि नारायणाष्टाक्षरकल्पे | अतो नाऽत्मा जीव: ॥ ५५ ॥ 
दुःखष्बतुद्विग्ममनाः Bay विगतस्पृहः | 
वीतरागभयक्रोधः स्थितधीमुनिरुच्यते ॥ ५६ ॥ 
तदेव स्पष्टयति AAA: शोके; । एतान्येव ज्ञानोपायानि ॥ 
asia — 
‘ag जिज्ञासुभिः साध्यं ज्ञानिनां यत्त लक्षणम्‌' | 
इति । शोभनाध्यासो रागः । 
रसो रागस्तथा रक्तिः शोभनाध्यास उच्यते’ | 
इत्यभिधानम्‌ | 
यः सर्वत्रानभिर्नहस्त्तत्प्राप्य शुभाशुभम्‌ | 
नाभिनन्दति न द्वेष्टि तस्य प्रज्ञा प्रतिष्टिता ॥ wed 
यदा संहरते चाय कूर्माऽङ्गानीबर सर्वशः | 
इन्द्रियाणी न्द्रियाधम्यस्तय प्रज्ञा प्रतिष्ठिता ॥ ५८॥ 
सर्वत्रानभिखेद्दत्वाच्छुभाशुभे प्राप्य नाभिनन्दति न द्वेष्टि us otc 
विषया विनिवर्तन्ते निराहारस्य देहिनः | 
रसबज रसोऽप्यस्य परं दृष्टा ada ॥ ५९ ॥ 
न चेतहछक्षणं ज्ञानमयलतो मवतीत्याहोत्तरेः Ae: । निराहारत्वेन 


विषयभोगसामर्थ्याभाव एव भवति | इतरविषयाकाह्लाभावो वा । W- 
काड्नादिन निवर्तते । स त्वपरोक्षज्ञानादेब निवर्तत इत्याह विषया इति । 
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fanii जयम्त्याशु निरादारा मंनीषिण: | 
बर्जयित्वा qaad) रस्यै तु aaa” ॥ 
इति बचनाद्वागवते.। रसशब्दस्थ रागबाचिध्वाच्च ॥ ५९ ॥ 


यततो of कौन्तेय gara विपश्चितः | 
इन्द्रियाणि प्रमाथीनि हरन्ति प्रसमं मनः ॥६०॥ 


अपरोक्षज्ञ नरहितञ्ञ Mash साधारणधत्नवतो5पि: मनो इरम्तीन्दि 
याणि । पुरुषस्य शरीरामिमानिनः । को दोषस्ततः-। प्रमाथीनि प्रमथत- 
शीलानि | पुरुषस्य ll ६० ॥ 


^ हानि सबॉणि संथम्यः युक्त आसीत मस्परः | 
ay हि यस्यर्द्रियाणि तस्य प्रज्ञा प्रतिष्ठिता ॥ ६१ ॥ 


तक्षशक्यान्येचेत्यत आह तानीति ।। बहुयलवत:. शक्यानि | अतो 
«d कुर्यादित्याशयः | युक्तो मयि मनोयुक्तः | अंइमेव परः सर्वखादु- 
ष्टो यस तपरः । फङमाह बे हीति NARI 


vit विषयान्‌ da: सङ्गस्तेषूपजायते । 
सङ्गात्सङ्गायते कामः कामात्क्रोधोऽमिजायत्ते 1६२ 11 
क्रोधाडूवबति सम्मोहः सम्मोहात्‌ स्मृतिविभ्रमः] - 
स्मृतिभ्रशञादु द्विना शो बुद्विनाशञात््रणश्यति ॥ ६३ U 


रागादिदोषकारणमाह परिहाराय Magda । , सम्मोहदोऽार्येच्छा 
तंथा हि मोहशब्दार्थ उक्त उपगीतासु-- | 

'मोइसन्ज्ञितम्‌ | ,अधर्मेठक्षणञ्चेव नियतं पापकमेतु' | 
इति | तथा चान्यत्र-- 'सम्मोहोऽधर्मकामिता' इति | स्मृतिविभ्रमः प्रति- 


R? गीताभाप्यम्‌ 


बेधादिबुद्धिनाशः | बुद्धिनाशः , सर्वाना दोषबुद्धिनाशः । बिनश्यति az 
काद्यनथै प्रामोति । तथा हुक्तम्‌-- 

(अधर्मेकामितः me विस्मृतिर्जायते यदा | 

दोषाृष्टसतक्कृतेश्च नरकं. प्रतिपद्यते ॥ 
इति ॥ ६२ ॥ ६३ II 


रागद्वेषवियुक्तेस्तु विषयानिन्द्रिये्वरन्‌ | 
आत्मत्रस्यर्विचेयात्मा प्रसादमधिगच्छति ॥ ६४॥ 


इन्द्रियजयफलमाहोत्तराभ्या Aaaa । agiia | 


विधेय आत्मा मनो बस्म सः । जितात्मेत्यर्थः | प्रसाद मनःप्रसादम्‌ ॥६४॥ 


प्रसादे सर्वदुःखानां हानिरस्योपजायते | न 

प्रसन्नचेतसो ary बुद्धिः पयवतिष्ठति ॥.६५-॥७६ >, 

कथ प्रसादमात्रेण सर्वदुःखद्दानिं: |. aadA हि बुद्धिः aia. 
तिष्ठति | ब्रक्ष/परोक्ष्येण सम्यकस्थितिं करोति p. प्रसादो-नाम -स्तोऽपि प्रायो 
चिषयागतिः ॥ ६५ N UR 


afa बुद्धिरयुक्तख न चायुक्तस्य भावना | | 
न चाभावयतः शान्तिरशान्तस्य कुतस्सुखम्‌ ॥ ६६ ॥ 


प्रसादाभावे दोषमाहीत्तराभ्या क्षोकाम्याम्‌ | न हि प्रसादाभावे 
थुक्तिश्चित्तनिरोधः । अयुक्तस्य च बुद्धि; सम्यन्ञान af | तदेवोपपादयति 
न चायुक्तस्येति | शाम्तिभुक्ति; maatasa निर्वाण’ इत्यभिः, 
भानात्‌ ॥ ६६ il i 


गीतोभाष्यम्‌ qu 


इन्द्रियाणां हि चरता वेन्मेनो5नुदिधीयते । 


तदस्य हरति sat वांयुनबिमिवास्भसि ˆ ॥६७॥ | 


कथमयुक्तस् भावना न भवति? आइ इन्द्रियाणामिति । 


मतुविधीयंते क्रियते | नन्वीश्वरेणेस्द्रियाणामनु बुद्धिर्जानमिति वक्ष्यमाणत्वात्‌ । 


प्रज्ञां ज्ञानम्‌ । seem निवारयतीत्यर्थः | उपपन्नंस्याध्यंमिभवो 
भवति ॥ ६७ di 
तस्माद्यस्य महाबाहो निगृहीतानि सर्वशः । c 


इन्द्रियाणीन्द्रियार्थभ्यः तस्य प्रज्ञा प्रतिष्टिता ॥ ६८ ॥ 


तस्मात्सर्वा्मना निगृहीतेन्द्रिव एब ज्ञानीति निगमयति 


तस्मादिति ॥ ६८॥ ` ` 


या निशा सर्वभूतानां तस्या जागर्ति संयमी-1 0 
यस्याँ जाग्रति भूतानि सा निशा पश्यतो. छुने; 1।.६९ ॥ 


amaai पिष्डीकृत्याह. ar Rafe ॥ ; था सर्वेभूतानां--निशा 


` परमेश्वरखपलक्षणा | qui guns न.किल्लिज्जानन्ति तस्यामिन्त्रियसंगरम--+: 
. युक्तो ज्ञानी aff ॥ .सम्पगापरोक्ष्येण-पश्यति scene | यस; 


_ विषयलक्षणायां :मूतानि;-जाग्नदविः तस्यां Araya. ge: uit: नः जानाति ;-= 
मत्तादिवद्गमनादिप्रबृत्तिः |. तदुक्तं “देह gb न चरमं’ pc RES: 
बशगः' इति छोकाभ्याम्‌ । मननयुक्तो मुनि: |. “पश्यतः? इत्यस्य AT 


माह ॥ ६९ ॥ 


आपूर्यमाणमचलग्रतिष्ट समुद्रमापः अविशन्ति बत्‌ । 


तद्वत्कामा यं प्रविशन्ति सर्व स शान्तिमाम्मोति म कामकामी ॥ ७०॥ 


३३, गीताभाष्यम्‌ ` 


तेन विषयानुभवप्रकारमाह -आपू्षमाणमिति । यो विषयेरापूर्य- 
माणो$प्यचलप्रतिष्ठी भवति, नोत्सेक TAA, न च प्रयत्नं करोति, न चाभावे 
झुष्यति, न हि समुद्रः सरित्मवेशा प्रत्रेशनिमित्तवृ द्वशोषी बहुतरौ प्र प्नोति 
प्रयत्न वा करोति, ` स मुक्ति प्राम्ेतीयथे: ॥ ७० ॥ | 


Ren कामान्‌ यः सर्वान्‌ पुमान्‌ चरति निःस्पृहः 
निर्ममो निरहङ्कारः स शान्तिमधिगच्छति ॥ ७१॥ 


एतदेव प्रपश्यति विहायेति | कामान्‌ विषयान्‌ निःस्पृहतया 
निहाय यः चरति भक्षयति । भक्षयामीत्यहङ्कारममकारवर्जितश्च। सहि 
पुमान्‌ a एव च मु क्तमधिगच्छतीत्यर्थ: ॥ ७१ ॥ 


एषा मझी स्थितिः पार्थ Fat प्राप्य Agere) . 
य्यित्वाच्खामन्तकालेभपि ब्रक्ष निर्वाणमृच्छति ॥ ७२ I 


ॐ तत्सदिति भगवद्वीतांतूपनिषत्सु योगश खन श्रीक्कष्माजुनसंवादे 
aga नाम द्वितीयोऽध्यायः ॥२॥ ˆ 


उपसंइरति एषेति । ब्राह्मी स्थितिः त्रह्मविषया स्थिति 

लक्षणंस.। अन्तकाले5प्यस्थां ferdq ब्रह्म गच्छति । ' अन्यथा जन्मान्तरं 
MAR | यं यं वाऽपि › इति वक्ष्यमाणत्वात्‌ । ज्ञानिनामपि सति प्रारब्ध 
कर्मणि शरीरान्तरं geb । 'मोगेन त्वितर' इति ढुक्तम्‌ । सन्तिं हि बहुः 
शरीरफंलानि कर्माणि | 'संप्तजन्मनि बिप्रस्स्यात' इत्यादेः । इष्टे ज्ञानि 
नामपि बहुशरीरप्रप्ति: | तथा ह्युक्तम्‌ | 

'स्ितप्रज्ञोऽपि aequi. प्राप्य रौद्रे पदे ततः | 

agti ततो मुक्तिमगाद्विष्णुप्रसादतः? ॥ -— 
3f गारुडे | | | 


गीताभाष्यम्‌ ` ३७ 


“महादेव परेजस्मंस्तव मुक्तिनिरूप्यते' 
इति नारदीये | निश्चितफळं च ज्ञानम्‌ | “तस्य तावदेव चिरं,” “यदु च 
न। चिंषमेवाभिसम्भवति? इत्या दिश्रतिभ्बः । ge T 


न च काबव्यूहापेक्षा । . ‘aaadtedan’. ,` “तद्यथा 
पुप्करपलाशे,” 'ज्ञानामित्तवैकर्माणि,' इत्यादिवचनेभ्यः । siae afa: 
प्रमाणाभवाश ।. न च तच्छाल्ल॑ प्रमाणम्‌-- T" - 

'अक्षपादकणादानां साङ्खययोगजटाभूताम्‌ | 

o _मतमालम्ब्य -ये d दूषयन्त्यल्पचेतप; ॥' 
इति निन्दनात्‌ । यत्र तु स्तुतिस्तत्र Raamat ANAN h 
न सत्त्वम्‌ | न हि तेषामपीतरप्रन्थविरुद्वार्थ प्रामाण्यम्‌ 1... तथा. g 

'एष मोह सृजाम्याशु यो जनान्‌ Meads ४: ४ - 

ed च रुद्र महाबाहो मोहशाख्राणि क्रोरय 0o 

‘aqua वितथ्यानि दशयख महाभुज । ` 

प्रकाश HE चात्मनमप्रश्चशश च मां कुछ d ...:.: 
i ४ इति anm t 
*कुत्सितानि च मिश्राणि A विषणुप्रचोदितः । . 
चकार शाखाणि विसुक्रपयस्तत्रचोदिता:॥ _.. 

दधीच्याद्याः पुराणानि तच्छ;खसमयेन; तु.। . 

apia ब्राह्माणि वैष्णवान्‌ विष्णुवेदंत: | 

TAUA भारत च मूलरामायण तथा | 

तथा पुराणे भागवत बिष्णुतेद इतीरितः |... o 

अत; शैवपुराणानि योज्यान्यन्याविरोधत्त: ॥ cono s 
इति नारदीये-] ` 
भतो ज्ञानिनां भवत्येव मुक्ति; । 


३८ गीताभाष्यस्‌ 


भीष्मादीनां ततक्षणे युक्यभावः | - स्मरन्‌ त्यजतीति बर्तमानापदेशो 
हि कृत; | तच्चोक्तम्‌-- 
` '्जञानिनां कर्मयुक्तानां कायत्यगक्षणो यदा । ` 
विष्णुमाया तदा तेषां मनो बाह्य करोति हि ॥' 
इति mee । न चान्येषां तदा स्मृतिभवति | 
बहुजन्मविपाकेन भक्तिज्ञानेन ये हरिम्‌ | 
भजन्ति तस्स्मृति खं ते देवो शति न चान्यथा ॥' 
equi | 
निर्वागमशरीरम्‌ । 'कायो वाण शरीरं च' इत्यभिधानात्‌ । 'एत- 
goma इति प्रयोगोश्वे । निर्वाणशब्दप्रतिपादने ' अनिन्द्रयाः › 
इत्यादिवत्‌ | कथमन्यथा संर्वपुराणादिप्रसिद्धा क्ृृतिभगवत उपपद्यते। न 
चान्यद्भगवत उत्तमं ब्रह्म | 
ARA परमात्मेति भगवानिति शब्धते |? 
इति भागवते | 
"भगवन्त परं ब्रह्म परं ब्रह्म जनादनः | 


परमं यो महद्गह्म ।' 'यस्मात्‌ क्षरमतीतोऽहमक्षरादपि चोत्तमः | 
'योऽप्ावतीन्द्रियग्राह्मः ।' afer नारायणसमं न भूतं न भविष्यति 
'न त्वत्समोइस्त्यम्यघिकः कुतोऽन्यः | gea | न च तस्य aa- 
ऽशरीरत्वादेतत्कल्प्यम्‌ | auf शंरीरश्रवणात्‌ 'आंनेन्दरूप,” 'पुवर्णज्योती 
दइरोडसित्न्तराकाश' इत्यादिषु | यदि रूपं न स्यादानन्दमित्येव स्थात्‌ | 
न त्वानन्दरूपमिति । कथं च galery स्मादेरूपस्य | कथं च ददरत्वम्‌ । 
दहरस्थश्च 'केचित्‌ खदेइ' इत्यादौ रूपवानुच्यते | 'संहलशीर्षा पुरुष 
रुक्मबण कर्तारं,” 'आदित्यवर्ण तमसः परस्तात्‌, ‘ada: पाणिषार्दं तत्‌", 


'विश्वतश्च्षुः' इत्यादिवचनात्‌ विश्वरूपाध्यायादेश्च रूपवानवसीयते 
अतिपरिपूणैतमत्ञनेश्वर्यवीर्यानन्दश्रीशकत्यादिमांश्च भ॑गवान्‌ — 


'गीतांभाष्यंभ्‌ “९ 


"पराऽस्य शक्तिर्विविधैव शयते स्वाभाविक ज्ञानवलक्रिया च! 
य: सर्वज्ञः’, 'आनम्दं बरह्मणः? 
'एनस्थैवानन्दस्ान्यामि भूतानि मात्रामुपजीवन्ति, 
'अनादिमध्यान्तमनन्तवीर्य सहत्तळक्षामितकान्तिकान्तस्‌ |, 
“मस्बनन्तमुणेऽनन्ते गुणतोऽनन्तचिभ्रहे |^ 
'बिज्ञानशक्तिरहमासमनन्तशक्तिः |! ` ` 
“तुये grades. सदा’ “आस्मानमन्ये चं स वेदं विद्वान्‌ । 
ad मुकुन्दात्‌ को नाम लोके भगवत्पदार्थः? yada समग्रस्य ।' 
अतीवपरिपू्ण ते सुख ज्ञाने च सौभगम्‌ । 
AMA सतुं वां शक्तः BAA: परः di 
इत्यादिभ्यः । 
तानि सर्बाण्यन्योऱ्यरूपाणि' | "बिज्ञानमाननदं aa’, “आनन्दो afa 
व्यजानात्‌’, ‘A ज्ञानमनन्तं ब्रह्म’, 'बख ज्ञानमयं. तपः”, 'समा भग प्रविश 
खाइ | 
“न तस्य mga भूतिः मांसमेदोऽस्थिसम्भबा | 
न योगित्वादीश्वरवात्‌ सत्यरूपाच्युतो विभुः । 
सदेहः सुखेगन्धश्व ज्ञानभाः ERIS । 
शवानज्ञांनः Gaga: स विष्णु: परंमोऽक्षरः ॥ 
इति पेज्गिखिलेषु | 


alsa मे सदानन्दो नायं प्रकृतिनिर्मितः | 
परिपूणैश्च ada तेन नारामणोऽस्म्यहृस्‌ | 


इत्यादि ब्रहमवेवते | तदेव हीला चासौ परिच्छिन्नादिश्ेण- दशयति मायया | 


e 


PR VS 


गीताभाष्यम्‌ 


“न च गर्मेडवसद्देव्या न चापि वसुदेवतः | 
म चापि राघवाज्जातो त:चांप्रि जमदञ्ित; | 
नित्मानन्दोऽन्ययोऽप्येवं क्रीडते मोघदर्शनः ॥' 
. इति wa | 
“न वे स आत्माझमवतामधीश्वरो 

भुक्ते हि दु:ख भगवान वाशुदेवः 1’ 


`` सर्गा देरीशिताऽजः. परमसुखनिधिर्वोधरूपो5प्यनोर्ध 


ˆ erat दशयन्‌ थो मुनिसुतद्वतात्मप्रियाै जगाम! 
'स ब्रह्मबंधचरणो जनमोइनाय 
खीसङ्गिनामिति रति प्रथयंश्चचार ।' 
'वूदरचिन्त्यवीर्यो यो यश्च दाशरथिः स्वयम्‌ |. 
रुद्रवाक्यमृतं कतुमजितो जितवत्स्थितः |. 
'योऽजितो विजितो भक्त्या गाङ्गेये न जघान ह । 
न apat आइयामास करुणः कोऽपरस्ततः | 


इत्यादि स्कान्दे | न तत्र संसारधर्मा निरूप्याः | यत्र पराबरमेदोऽवगभ्बतै 
तत्राज्ञबुद्धिमपेक्ष्यावरत्व विश्वरूपमपेक्ष्यान्यत्र | तश्चोक्त-' 


'परिपूर्णानि- रूपाणि समान्यखिलरूपतः | 
asada मन्दानां दृष्टि त्वामूषयोऽपि. हि । 
परावरं वदन्त्येव द्यभक्ताना बिमोहनम्‌ | 


इति गारुडे । न चात्र किञ्चिदुपचारादिति वाच्यम्‌ । अचिन्स्यशक्तेः | 
पदाथवेचिञ्याचेत्युक्तर्‌ । | 


'कृष्णरामादिरूपाणि परिपूर्णानि सर्वदा I 
न चाणुमात्रं भिन्नानि asana, बिमोइसि || 


गीताभाष्यम्‌ ४१ 
इत्यादेश्च नारदीये | तस्मात. सर्वदा वर्वरूपेष्वपरिगणितानन्तगुणगण नित्य- 
निरस्ताशेषदोषं च नारायणाख्ये परं ब्रह्मपरोक्षज्ञानी ऋच्छतीति सिद्वम्‌ ॥७१॥ 


इति श्रीमदानन्दतीर्थमगवत्पादाचायविरचिते श्रीमद्भगवद्वीताभाप्ये 
Rasam: ॥ २ ॥ 


॥ अथ तृतीयोऽध्यायः T 


अजुन उवाच-- 
ज्यायसी चेत्कर्मणस्तै मता बुंद्धिजनादन | 
तरिक कर्मणि घोरे माँ नियोजयसि केशव ॥ १॥ 
व्यामिश्रेणेव वाक्येन बुद्धि मोहयसीव मे | 
_ तदेक बद निश्चित्य येन श्रेयोऽहमाप्नुयाम्‌ ॥२॥ 
‘aed ज्ञानसाधनं चोक्त qaa । ज्ञानसाधनत्वेनाकर्म विनिन्द 
ey विधीयत TREIA i 


कर्मणो ज्ञानमत्युत्तममित्यमिहितं भगवता uo वरं कर्म’ इत्यादौ | 
एवं चेत्किमिति कर्मणि घोरे युद्धाख्ये नियोजयसि निवृततधर्मान्‌ fieri 
ज्यायसीति ॥ कर्मणः सकाशाद्‌ बुद्धिज्यायससी चेत्‌ ते तव मता तचर्हि 
॥ १॥२॥ 
श्रीमगवाचुवाच-- 


लोकेऽस्मिन्‌ द्विविधा निष्ठा पुरा प्रोक्ता मयाऽन | 
ज्ञानयोगेन agaat कर्मयोगेन योगिनाम्‌ ॥ ३ ॥ 


४२ गीताभाष्मम्‌ 


ज्यायस्त्वे$पि बुद्धेराषिकारिकत्वाच्वं कर्मण्येवाधिक्रृत इति तत्र नियो- 
क्ष्यामीत्याशयवान्‌ भगवानाह लोक इति ।। द्विविधा अपि जनास्सन्ति | 
ग्ृहस्थादिकर्मत्यागेन ज्ञाननिष्ठाः सनकादिवत्‌ । तत्था एव ज्ञाननिष्ठाश्च 
जनकादिवत्‌ | aster एवेत्यर्थः । साङ्कघानां ज्ञानिनां सनकादीनाम्‌ | 
योगिनामुपायिनां जनकादीनाम्‌ । ज्ञाननिष्ठा अप्याधि्रारिकत्वादीश्वरेच्छया 
लोकसंम्रहार्थत्वाच्च ये कर्मयोग्या भवन्ति तेऽपि योगिनः | निष्ठा खितिः | 
त्वं तु सनकादिवत्सकमेंव ज्ञानयोग्यो न तु सनकादिवत्ततत्यागेनेत्यर्थः | afa 
हीश्वरेच्छयेब कर्मकृतः प्रियत्रतादयोऽपि ज्ञानिन एव । तथा ह्युक्तम्‌ 
्श्चरेच्छया बिनिवेशितकर्माधिकारः? इति (भा. ५-१-२३) ॥ ३ ॥ 


न कर्मणामनारम्भान्नेष्कम्यं ENSIA | 
न च संन्यसनादेव सिद्धि समधिगच्छति ॥४॥ 
इतश्व नियोक्ष्यामीत्याह a कर्मणामिति । कर्मणां युद्धादीनाम- 
नारम्भेण नेष्कम्ये निष्कर्मतां काम्यकर्मपरित्यागेन प्राप्यत इति मोक्ष नाइनुते | 
ज्ञानमेव तत्साधनं न तु कर्माकरणमित्यर्थ: । aa: पुरुषत्वात्‌ । सर्वदा 
स्थूलेन सूक्ष्मेण वा पुरेण युक्तो ननु जीवः | यदि कर्माकरणेन मुक्तिः स्यात्‌ 
स्थावराणां च | न चाकरणे कर्मामावान्मुक्तिमति | प्रतिजन्मङ्कतानामनन्तारना 
कर्मणां भावात्‌ । न च सर्वाणि कर्माणि भुक्तानि । एकस्मिन्‌ शरीरे बहुनि 
हि कर्माणि करोति । तानि चेकैकानि बहुजन्मफलानि कानिचित्‌ । तत्र 
ase कर्माणि आुझ्म्प्राप्तोत्येव शेषेण मानुष्यम्‌ | ततश्च बहुशरीर- 
q«i कर्माणीत्यसमापिः । तश्चोक्त-- 
'जीवश्चतुर्दशादूध्वे पुरुषो नियमेन तु । 
स्त्री वाऽप्यनूतदशकं देहं मानुषमाजते ॥ 
चतुईशोध्वेजीवीनि संसारश्वादिवर्जितः | 
भतोडविच्त्वा परं देवं मोक्षाशा का महामुने’ | 


गीताभाष्यम्‌ ४३ 


इति ब्राह्म । aft सादि: arda: पूर्वकर्मामावादतस्राप्तिः | अबन्धकत्वे 
त्वकामेनेब्र भवति | तश्च वक्ष्यते ‘अनिष्टमिष्टं’ इति । 


ननु निष्कामकर्भणः फलामावान्मोक्षः tua: — 
“निष्क्रामं ज्ञानपूर्व तु निवृत्तमिति चोच्यते । 
निवृत्तं सेवमानस्तु ब्रह्माभ्येति सनातनम्‌ | 
इति मानवे | अतस्तत्साम्यादकरणेऽपि भवतीत्यत आइ न चेति । संन्यासः 
[म्यकर्मपरित्यागः | 'काम्यानां कर्मणां’ इति वक्ष्यमाणत्वात्‌ । अकाम- 
कर्मणामन्तःकरणशुद्वया ज्ञानान्मोक्षो भवति | तच्चोक्ते-- 
कर्ममिइ्शुद्धसत्वस्य वेराग्यं जायते हृदि | 
इति भागवते । विरक्तानामेव च ज्ञानमित्युक्तम्‌ | 
fq तस्य तत्वग्रहणाय साक्षाद्व्रीयसीरपि वाचस्समासन्‌ | 
स्वपने निरक्त्या गृहमेषिसौँख्य न तस्य हेयानुमितं स्वयं स्यात्‌ ॥' 
| mE (भा. ५-११-३) 
इति | न तु फलामावात्‌ः। कर्मामावात्‌ । अतो न कर्मत्याग एंव मोक्ष- 
साधनस्‌ | amang प्रायत्यार्थो भगवत्तोषणार्थश्व | . अग्रबंतत्वमेत्र हि 
प्रायो गृहखादीनामितरकर्मोच्योगात्‌ | अम्रयतोनां च .न ज्ञानम्‌ । तथा हि 
श्रतिः 'नाशान्तो नासमाहितः? (कठ. २-२३) इति | महांश्च यत्याश्रमे 
तोषो भगबत; | तथा aE -- | 
'यत्याश्रमतुरीयं तु दीक्षां मम सुतोषिणीम्‌ ।' l 
इति नारायणाष्टाक्षरकशपे । आधिकारिकास्तु ततथा एव प्रायत्ये समर्थाः | 
स एव च मदान्‌ भगवतस्तोषः | तश्चोक्तम्‌-- i 
'ददेवादीनामादिराज्ञां महोद्योगेडपि नो मनः । 
बिष्णोश्वकति तद्ठोगो5प्यतीव हरितोषणम्‌ ॥ 
इति qm U ४ ॥ 


EET गीताभाष्यम्‌ 


न हि कश्चित्‌ क्षणमपि जातु fegeradeq i | 
कार्यते Uu: कर्म सर्वः प्रकृतिजेशुणे। nan 
न तु कर्माणि सर्वात्मना त्यक्तुं शक्यानीत्याइ न हीति ॥ ५ ॥ 


कमेन्द्रियाणि संयम्य य आस्ते मनसा स्मरन्‌ | 

इन्द्रियार्थान्‌ विभूढात्मा मिथ्याचारस्स उच्यते॥ E 

यस्स्विन्ट्रियाणि मनसा नियम्याऽरभतेऽञुन | 

कमेन्द्रियैः कर्मयोगमसक्तस्स विशिष्यते ॥७॥ 

तथापि शाक्तितस्त्यागः कार्य इत्याह कर्मेन्द्रियाणीति.। मन एव 
प्रयोजकमिति दशयितुमन्वयव्यतिरेकाबाह मनसा समरन्‌ मनसा नियम्येति i 
कर्मयोगं स्ववर्णाश्रमोचितम्‌ | न तु गृहस्थकर्मेवेति नियमः | सन्यासादिः 
विधानात्‌ | सामान्यवचनाच ॥ ६ ॥.७ ॥ 


नियतं ge कर्मे त्वं कर्म ज्यायो ह्यकर्मणः | 
शरीरयात्रापि च ते न प्रसिद्धयेदकर्मण! ॥८॥ 
अतो नियतं खवर्णाश्रमोचित कर्म कुरु d ८ ॥ 


यज्ञार्थात्‌ कर्मणोऽन्यत्र लोकोऽयं कर्मबन्धनः | 

तदथ कर्म कौन्तेय मुक्तसङ्गस्समाचर ॥ ९॥ . 

“कर्सणा बध्यते जन्तुः? इति कर्म बन्धकं स्मृतमित्यत आह an 
दिति । कर्म बन्धनं यस्य लोकस्य स कर्मबन्धनः | ` यज्ञो विष्णुः । यज्ञाथै 
सङ्गरहितं कर्म न बन्धकमित्यर्थः । “मुक्तसङ्गः ' इति विरोषणात्‌ । 'कामात्‌ 
यः कामयते’ (मु. ३-२-२) इति श्रतेश्च | 'अनिष्टमिष्टे' इति वक्ष्यमाण 

Ta | “एतान्यपि तु कर्माणि इति च | 'तस्मान्नेश्याजुकः स्थात्‌ 
(बृ. १-५-२ ) इति च । विदोषवचनत्वे समेऽपि विशेषणं परिशिष्यते ॥९॥ 


गीताभाष्यम्‌ ay 


सहयज्ञाः TART पुरोवाच प्रजापतिः । 

अनेन प्रसविष्यध्वमेष बोऽस्त्विष्टक्कामधुकू ॥ १० ॥ 
देवान्‌ भावयतानेन ते देवा भावयन्तु बः । 1 
परस्परं भावयन्तः श्रयः RATAA ॥११॥ . 
इष्टान्‌ भोगान्‌ हि वो देवा दास्यन्ते यज्ञभाविताः। | 
तैदत्तानप्रदायेभ्यो यो शुक्ते स्तेन एव सः ॥ १२॥.. 
यज्ञशिष्टाशिनस्सन्तो मुच्यन्ते सर्वक्किल्बिपैः । 

BAI ते त्वघं पापा ये पचन्त्यात्मकारणात्‌ ॥ १३. ॥. 


अत्रार्थवादमाह सहयज्ञा इति ॥ १०-१३॥ 


अन्नाहूवन्ति भूतानि पजेन्यादन्नसंभवः । . ` 
यज्ञाद्कवति पजन्यो यज्ञः कर्मसञ्चु्भः 1 १४॥ 
हेत्वन्तरमाह अन्नादिति । यज्ञः पजन्यात्रत्वाव, तत्कारणमुंच्यते | 
पूर्वयज्ञविवक्षायाँ चक्रप्रवेशो न भवति | agama कर्मविधये | न तु 
साम्यमात्रेणेदानीं कार्यम्‌ | मेघचक्राभिमानी च पजन्यः | तच्च यज्ञाद्भवति । 
“अशी प्रस्ता हुतिस्सम्यगादित्यमुपतिष्ठति । 
आदित्याज्ञायते वृष्टिवृष्टेरने ततः प्रजाः 1 
इति स्मृतेः । उभयबचनादा दित्यात्समुद्राचाविरोधः | अतश्च यज्ञात्पर्जन्यो- 
द्ववस्संमबति | यज्ञो देवतामुद्दिश्य दव्यत्यागः कर्मेतरक्रिया ॥ १४ ॥ 


कर्म ब्रह्मोद्भवं विद्धि त्रझ्माक्षरसमुद्धवम्‌ | 

तस्मात्‌ सर्वेगतं ब्रह्म नित्य यज्ञ प्रतिष्टितम्‌ ॥ १५॥ 

कर्म ब्रह्मणो जायते .'एप Ba साधु कर्म कारयति' 'बुद्धिज्ञीन' इत्या- 
दिभ्यः | न च मुख्ये संभाव्यमाने पारम्पर्येणौपचा/रिकं eum | नच 
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जडान स्वतः प्रवृत्तिस्संमवति । 'एतस्य arsave’ इत्यादिसवैनियमन- 
श्रुतेश्च | “दस्यं कर्म च कारश्च’ इत्यादेश्च | अचिन्त्यशत्तिश्चोक्ता | जीवस्य 
च प्रतिबिम्बस्य बिम्बपूर्वैव चेष्टा । “न कतृत्व' इत्यादिनिषेधाच । 


तानि चाक्षराणि नित्यानि | 'वाचा विरूप नित्यया’ "अनादिनिधना 
नित्या वागुत्सृष्टा स्वयम्भुवा’ | अत एब च नित्यत्वम्‌? इत्यादिश्रुतिस्मृति- 
भगवद्वचनेभ्यः | दोषाश्चोक्ताः gage ! न चांबुद्धिपूर्वमुपत्नानि d 
तत्रमाणाभाबात्‌ | निश्वसितशन्दस्तवङ्केशाभिप्रायो नाबुद्धिपूर्वाभिग्राबः d 
“सोऽकामयत' इत्यादेश्च | इष्ट हुतमादित्यादिरूपभ्रपञ्चेन सहामिधानाच । 
महाता्पर्यविरोधाच | तच्चोक्तं पुरस्तात्‌ । न झ्मस्वातल्येणोत्पत्िकर्तु: 
प्राधान्यम्‌ | अस्वातन्ऽ्यं च तदमतिपूर्वकत्वे न भवति | यथा रोगादीनां 
पुरुषस्य तज्जत्वेडपि | 


उत्पत्तिवचनान्यमिव्यकत्यर्थान्यमिमानिदेवताविषयाणि «|o fue 
gra उस्सृष्टेति वचनात्‌ | अमिव्यज्ञके कतृवचनं चास्ति | ‘Hea शतपर्थ 
चक्रे' इति | कथमादित्यखा वेदाः तेनेव क्रियन्ते । वचतमात्राच निर्णया- 
त्मकशरीरकोक्तं बलवत्‌ | शास्त्र योनिः प्रमाणमस्येति तु शालयोनित्वम्‌ | 
'जन्माद्यस्य' इत्युक्ते प्रमाण हि तत्रापेक्षित, न तु तस्य spud वेदकारणत्व 
वां । न हि वेदकारणत्वे जगत्कारणत्वे हेतुः | न हि विचित्रजगत्सृष्टवेंद- 
सृष्टिरशक्या सुज्यत्ये । न च स्ैजञत्वे । यदि वेदुष्टा सर्वज्ञः किमिति न 
AMA | तस्माद्वेदप्रमाणकस्वमेवात्र विवक्षितम्‌ | अतो नित्यान्यक्षराणि | 
यत एवं परम्परया यज्ञाभिव्यज्गवं ब्रह्म तस्म/नित्यं ay प्रतिष्ठितम्‌ ॥ १५ ॥ 


ud प्रतित चक्रै नानुवर्तयतीह यः । 
अघाऽयुरिन्द्रियारामो मोघं पार्थं स जीवति ॥ १६ ॥ 
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तानि चाक्षराणि भूताभिव्यङ्गयानीति चक्रम्‌ । तदेतञ्जेगञ्चक्रं यो 
नानुवर्तयति | स तद्विनाशकत्वादधाऽयुः | पापनिमित्तमेव यस्याव्यु; 
msg: ॥ १६ ॥. 


यस्त्वात्मरतिरेव स्यादात्मतपश्च मानवः | 
आतमन्ये च सन्तुष्टस्तस्य काये न विद्यते ॥ १७॥ ` 


तक्चतीव मनस्समाधानमपि न कार्थमित्यत आह यस्स्विति । रमणे 
पर्दनादिनिमित्तं सुखम्‌ | तृपतिरन्यत्रालम्बुद्धिः | सन्तोषस्तजञनकं सुखम्‌ | 
*सन्तोषस्तृत्तिकारणे' इत्यभिधानात्‌ | परमात्मदशनादिनिमित्ते सुलं प्राप्त; | 
अन्यत्र सर्वात्मनाऽलम्बुद्धिम्‌ | महच्च तत्सुखम्‌ । तेनेबान्यतराङम्बुद्धिरिति 
दशयति । आसन्येव च सन्तुष्ट इति तस्थ एव सन्‌ सन्तुष्ट इत्यर्थः । 
त्तान्यत्किमपि सन्तोषकारणमित्यवघारणम्‌ | आत्मना तृप्तः | न gA- 
ङम्बुद्धियुक्ता | तद्वाचित्वं a at तु न वितृप्याम उत्तमकोकविक्रमें:' इति 
प्रपोगासिद्वम्‌ | अध्याहारस्त्वगतिका गतिः | 
आत्मरतिरेवेत्यबधारणादसभप्रज्ञातसमाधिस्थस्येव कार्ये न बिद्यते 
'स्थितप्रज्ञत्यापि कार्यो देहादिइशयते यदा | 
स्वधर्मो मन quad: सां हि सबैरपेक्षिता ॥ , 
इति वचनाच्च ` पञ्चरात्रे । अन्यदाडन्यरतिरपीषत्सर्वस्य भवति | न च 
लत्रालमबुद्धिमात्रमुक्तस्‌। ‘erage’ इति प्रथगभिधानात्‌ | कतशब्दः काला- 
बच्छेदेऽपि चायं प्रसिद्धो “यो भुक्ते स चु न श्रूयात्‌’ इत्यादौ | अतोऽस- 
प्रज्ञातसमाधावेवेतत्‌ | मानव. इति. ज्ञानिन ` एबासम्प्रज्ञातसमाधिभवतीति 
दशयति ‘aq अवबोधने इति धातोः । परमात्मरतिश्चात्र विवक्षिता | 
“निष्णावेव रतियस्य क्रिया. तस्येव नास्ति हि’ 
इति बचनात्‌ ॥ १७ ॥ ` 
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नेब तस्य कृतेनाथों नाकृतेनेह कश्चन | 

न चाख सर्वभूतेषु कञ्चिदर्थव्यपाश्रयः ॥ १८ ॥ 

तस्य कर्मकाले वक्तव्योऽहमिति saaga तत्कृतावात्मरत्यघिक- 
स्समो वार्थो afd. | न च सन्ध्याद्यक्तौ कश्चिद्दोषो$स्ति | न चैतदपहाय 
सर्वभूतेषु कश्चिअयोजनाश्रयः । अर्थो येन दशनादिना भवति सोऽर्थव्यपा- 
श्रयः | ज्ञानमात्रेण यद्यपि प्रत्यवायो न भवति | तदजुनस्यापि सममिति न 
qup कर्मोपदेशोपयोग्ये तद्भवति । ईषप्रारब्वसूचर्क च तद्भवति । neaga- 
इत्यादिबत्‌ ॥ १८ ॥ 


तस्मादसक्तस्सततं कार्य कर्म समाचर | 
, ... अँसक्ती ह्याचरन्‌ कर्म परमाझोति पूरुषः ॥ १९॥ 
यतो5सम्प्रज्ञातसमाधेरेब कार्याभावस्तस्मात्कमं समाचर ॥ १९ ॥ 


कर्मणेब हि संसिद्विमासिता अनकादयः । 
लोकसंग्रहमेवापि सम्पश्यन्‌ कतुमहेसि ॥ २० I 
आचारोऽप्यस्तीत्याइ कर्मणेबेति | कमणा सह कर्म gaia 
एवेत्यर्थः | कम कृत्वेव | ततो ज्ञानंप्राप्य बा । न तु ara विना | 
प्रसिद्ध हि तेषां ज्ञानिरवं भारतादिषु | “तमेवे विद्वान्‌? इत्यादि श्रुतिभ्यश्च । 
अत्रापि कर्मणां ज्ञानसाघनतवोक्तेश्च 'बुद्धियुक्ता' इति p गत्यन्तर च “नान्यः 
पन्था' इत्यस्य नास्ति | इतरेषां ज्ञानद्वारा5प्यविरोधः | यत्र च तीर्थी येव 
मुक्तिसाबनमुच्यते-- 
ब्रह्मज्ञानेन वा मुक्तिः प्रयांगमरणेन वा | 
- अथवा स्नानमात्रेण गोमत्यां कृष्णसन्निधौ ॥ ˆ 
इत्यादौ, तत्र पापान्धुक्तिः | स्तुतिपरता च । तत्रापि कुत्रचिद्रमज्ञानसाधन- 
त्वमेवोच्यतेऽन्यथा मुक्ति निषिष्य--- 
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‘Saar विना मुक्तित कथञ्चिदपीष्यते | 

प्रयागादेंस्तु या मुक्तिज्ञानोपायत्वमेव हि 1)’ 
इत्यादौ । न च तीथ्थम्तुतिवाक्यानि तत्मस्तावेडप्युक्त ज्ञाननियम afta 
यथा कञ्चिदक्षे भृत्यं प्रत्युक्तानि 'अयमेव हि राजा कि राज्ञा’ इत्यादीनि | 
यथाह भगवान | | 

यानि तीर्थादिवाक्यानि कर्मादिविषयाणि च । 

स्तावकान्येब तानि स्युरज्ञानां मोहकानि बा | 

भवेन्मोक्षस्तु मद्इ्टेर्नान्यतस्तु कथञ्चन ॥' 
इति anda | अतो&परोक्षज्ञान!देव मोक्षः । कर्म तु तत्साधनमेब ॥२०॥ 


यद्यदाचरति भ्रेष्ठतत्तदेवेतरो जनः ॥ 


स यत्प्रमाणं कुरुते छोकस्तदनुवर्तते ॥ २१ ॥ 
न मे पाथास्ति कर्तव्य त्रिषु लोकेचु किश्वन । 
नानवासमत्रासव्यं sd एव च कर्मणि ॥ २२॥ 


यदि ह्य न वर्तेयं जातु कर्मण्यतन्ट्रितः | 
मम वर्त्मानुवर्तन्ते मञुष्याः पार्थ सर्वशः ॥ २३॥ 
उत्सीदेयुरिमे लोका न gat कर्म चेदहम्‌ | 
सङ्करस्य च कता स्थामुपहन्यामिमाः प्रजाः ॥ २४ ॥ 
सक्ताः कर्मण्यविष्रांसो यथा कर्षन्ति भारत | 
कुर्योद्विद्ठात्‌ तथाऽसक्तश्चिकीपुोकिसंग्रहम्‌ ।॥ २५॥ 
न बुद्धिभेद जनयेदज्ञानां कर्मसङ्गिनाम्‌ | 
जोषयेत्सर्वकमाणि विद्वान्‌ युक्तस्समाचरन्‌ ॥ २६॥ 
स यह्वाक्यादिकं प्रमाणीकुरुते । बदुक्तप्रकारेण तिष्ठतीत्यर्थः ॥ 
॥ २१-२६ Il 
प्र 
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प्रकृतेः क्रियमाणानि गुणेः कर्माणि सर्वशः । 

अहङ्कार विमूढात्मा कतांऽहमिति मन्यते ॥ २७॥ 

विद्वदविदुषोः कर्ममेदम'ह प्रक्रतेरिति ।। प्रकृतेगुणेरिन्द्रियादिमिः | 
प्रकृतिमपैक्ष्य गुणाभूतानि हि तानि ॥ तत्संबन्धीनि च | न हि प्रति- 
बिम्बस्य क्रिया ॥ २७॥ | 


तत्वविचु महाबाहो गुणकर्मविभागयोः | 

गुणा गुणेषु वर्तन्त इति मस्वा न सजते ॥२८॥ 

कर्म भेदस्य शुणभेद्स्य च तत्ववित्‌ । गुणा इन्द्रियादीनि । गुणेषु 
विषयेषु |) २८ ॥ 


्रकृतेशुण पम्मूदास्सञ्जन्ते गुणकर्मसु | 
तानकृत्खविदो मन्दान्‌ menfa विचालयेत्‌ ॥ २९ II 
प्रक्ृतेगुणेव्बिन्द्रियादिषु सम्मूढाः | इन्द्रियाद्यमिर्मानाद्धि विषयादि- 
सङ्ग: । गुणकर्मस्तिन्द्रियेषु विषयेषु | 
“gaa इद्धियाद्याश्व संत्वाद्याश्च शुभानि च | 
अप्रधानानि च गुणा निगद्यन्ते निरुक्तिगैः’ ॥ 
इत्यभिधानात्‌ | सताद्यङ्गीकरे 'गुणा गुणेषु’ इत्ययुक्तं स्मात्‌ ॥ १९ | 


मयि सर्वाणि कर्माणि संन्यस्याध्यास्मचेतसा | 

निरारी मेमो भूत्या युध्यख विगतञ्चरः ॥ ३०॥ 

अतस्सर्वाणि कर्माणि मय्येव संन्यस्य आन्त्या जीवेऽभ्यारोपितानि मय्येव 
विसृज्य भगवानेव सर्वाणि कर्माणि करोतीति, मतूजिति चात्मानं मामघिक्कत्य 
यज्चेत; तदध्यात्मचेतः | संन्यासस्तु भगवान्करोतीति । निर्ममत्वं ae करो- 
ÅR ॥ ३० ॥ 
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ये मे मतमिदं नित्यमनुतिष्ठन्ति मानवाः । 
श्रद्धावन्तोञ्नद्रयन्तो मुच्यन्ते तेऽपि कर्मभिः ॥ ३१.॥ 


ये त्वेतदभ्यस्चयन्तो नालुतिष्ठन्ति मे मतम्‌ । 
र्वज्ञानविमूटांस्तान्विद्धि नष्टानचेतसः ॥ ३२ ॥ 


फलमाह ये म इति । ये aa निवृत्तकर्माणम्तेऽपि मुच्यन्ते ज्ञान 
द्वारा | किंम्वपरोक्षज्ञानिनः | न तु साधनान्तरमुच्यते — 
“निवृत्तादीनि कर्माणि द्वपरोक्षेशदृष्ट ये | 
अपरोक्षेशदृष्टिस्तु मुक्ती किश्चिन्न मार्गते ॥ 
सब तदन्तसधाय मुक्तये साधनं भवेत्‌ । 
न किश्चिदग्तराधाय निर्बाणायापरोक्षटक्‌ ॥' 
इति नारायणाष्टाक्षरकलपे | अत एव समुच्चयनियमो Aaga: NINN 


azg चेष्टते स्याः प्रकृतेज्ञानवानपि | 

प्रकृति यान्ति भूतानि निग्रहः किं करिष्यति ॥ ३३ ॥ 

एबं चेत्किमिति ते मतं नावुतिष्ठन्ति लोका इत्यत आइ सदृश 
मिति ॥ प्रकृतिः पूर्वसंस्कार ॥ ३३ ॥ | 


इन्द्रियस्येन्द्रियस्थाथ रागद्वेषौ व्यवस्थितौ । 
तयोन वशमागच्छेत्तौ क्षस्य परिपन्थिनौ ॥ ३४ ॥ ` .. ˆ 
तथाऽपि शक्तितो निग्रहः कार्यः | Asana: प्रयोजनाभावेऽपि 
भवत्येबातिप्रयंलत इत्याशयवानाह इन्द्रियस्येति । तथा द्युक्तम्‌- 
'संस्कारों बल्त्रानेव त्रह्मा्या अपि तद्वशः | 
तथाऽपि सोऽन्यथा कतु शक्थतेऽतिभ्रयतततः lU 
इति ॥ २४ ॥ 


uł गीताभाष्यम्‌ 


any aad विगुणः परधर्मात्खनुष्ठितात्‌ | 

खथर्भे निधनं श्रेयः परधमो भयाबह; ॥ ३५ ॥ 

तथाप्युग्रे युद्धकर्मेत्य आह श्रेयानिति ॥ ३५ ॥ 
अजुन उवाच — | 

अथ केन प्रयुक्तोऽयं पापं चरति पूरुषः । 

अनिच्छन्नपि asia बलादिव नियोजितः ॥ ३६.॥ 

बहवः कर्मकारणास्पन्ति । क्रोधादयः कामश्च | तत्र को बलव निति 
एच्छति अथेति | अथेत्यर्थान्तरं | “तयोन वशमागच्छेत्‌? इति ANTEA 
॥ ३६ ll 
श्रीमगवानुवाच-- 

काम एष क्रोध एष रजोगुणसम्रुद्धवः | 

महाशनो महापाप्मा विद्वयेनमिइ वरिणम्‌ ॥ ३७॥ 

यस्तु बलवान्‌ प्रवर्तकस्स एष कामः । क्रोघोऽप्येष एव। तञ्चन्यबात्‌। 
'कामात्कोधो5मिजायते' इतिं ge | यत्रापि गुरनिन्दादिनिमित्तः क्रोध- 
सत्रापि भक्तिनिमितानिन्दाकामनिमित्त एव । ये त्वन्यथा बदन्ति ते सङ्करान्न 
सूक्ष्म जानन्ति। उक्ते च 'ऋते कामं न कोपाद्या जायन्ते. हि कथञ्चन’ 
इति | महाशनः | मद्धि काममोखम्‌। मदा्रह्मदत्यादिकारणत्वान्महापाप्मा | 
सर्वपुरुषाथविरोधित्वद्वैरी ॥ ३७ ॥ 

धूमेनाव्रियते बह्वियथाऽऽदश्ञो मलेन च | ॥ 

यथोस्वेनाइतो गर्भस्तथा तेनेदमावृतम्‌ ॥ ३८॥ 

कथं विरोधी सः | इदमनेनाबृतस्‌ | तथा घूमेनाम्निराबृतः प्रकाश- 
रूपोऽप्यन्येषा न सम्यम्दशनाय तथा परमात्मा । यथाऽऽद्शो मलेना- 
बृतो5न्यस्यामिव्यक्तिहेतुन भवति तथाऽत;करणं परमात्मादेव्यक्तिहेतुन भवति ` 
कामेनाबूतथ्‌ | यथोस्वेनावत्य बद्धो भवति ARAT कामेन जीवः ॥ ३८ y 
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arga ज्ञानमेतेन ज्ञानिनो नित्यवरिणा | 

कामरूपेण कौन्तेय दुष्पूरेणानलेन च ॥ ३९ ॥ 

TAN जातमपि ज्ञानं परमात्माऽपरोक्ष्माय न प्रकाशते कामेना- 
धृतम | ज्ञ निनोऽपि किम्बह्पज्ञानिनः । कामरूपेण कामार्येन ।. नित्य 
चेरिणा | दुष्पूरेण । दुःलेन हि कामः पूरयते | न हीन्द्रादिपदं सुखेन 
लभ्यते | यद्यपीन्द्रादिपढ प्राप्तः पुनत्रेक्ञादिपदमिच्छती त्यढम्बुद्धिर्नास्तीत्यनल: | 
उक्त च -- 

“ज्ञानस्य TATU बुद्ध मेलं तथा । 
आदशस्माथ जीवस्य गर्मस्योल्यो हि कामकः ॥ 

इति ॥ ३९ ॥ 

इन्द्रियाणि मनो बुद्धिरस्याधिष्ठानमुच्यते | 

एते िमोहयत्येष ज्ञानमाबृ्य देहिनम्‌ ॥४०॥ 

वधार्थं शत्रोरषि्ठनमाइ इन्द्रियाणीति Agana gank- 
AR fida: ज्ञानमावृतं भवति || ४० ll 

तस्मात्तमिन्द्रियाण्यादौ नियम्य भरतर्षभ । 

पाप्मानं प्रजहि हयेन ज्ञानविज्ञाननाशनब्‌ ॥ ४१ ॥ 

हृताचिष्ठानो हि शत्रुनश्यति॥ ४१ N 

इन्द्रियाणि पराण्याहुरिन्द्रियेभ्यः परं मनः | 

मनसस्तु परा बुद्धियों बुद्धेः परतस्तु स ॥ ४२॥ 

एवं बुद्धेः परं बुद्ध्वा संस्तभ्यास्मानमात्मना | 

जहि TY मदाबाहो HAST दुरासदम्‌ ॥ ४३॥ 


॥ ॐ तस्सदिति श्रीमद्भगवद्गीतासुपनिषधसु ब्रह्मविद्यार्य aaa 
श्रीकृष्णाजुनसंवादे कर्मयोगो नाम तृतीयोऽध्यायः || ३ ॥ 


५४ गीताभाण्यम्‌ 


agaaa आयुधरूप ज्ञाने ag शेयमाह इन्द्रियाणीति । असङ्ग 

ज्ञानासिमादाय तरति पारमिति ह्यक्तम्‌ | शरीरादिन्द्रिथाणि पराष्यु कष्टानि | 
न केवरू बुद्धेः परः ।. श्रव्युक्तप्रकारेणाऱ्यक्तादपि । 'अव्यक्ताःपुरुषः परः? 
इति श्रुतिः । न च तत्रोक्तेकदेशज्ञानमात्रण भवति मुक्तिः । सार्वत्रिक- 
गुणोपसंहारो हि. भगवता गुणोपसंहारपादेऽभिहितः - 'आनन्दादयः 
प्रधानस्य” इत्यादिना | तथा चान्यत्र 

“अपौरुषेयवेदेषु विपणुतेदेषु चेव हि | 

सर्वत्र ये गुणाः प्रोक्ताः सम्प्रदाथगताश्च ये | 

सर्वैस्तिस्सह विज्ञाय ये पश्यन्ति परं हरिम्‌ |` 

तेषामेव भवेन्मुक्तिर्नान्यथा तु कथञ्चन ।' 
इति गारुडे | तस्मादव्यक्तादपि परत्वेन ज्ञेयः । न चात्र जीव उच्यते | 
“रसोऽप्यस्य परं eer निवर्तते’ इत्युक्त्वात्‌ | 

“अविहाय परं मत्तो जयः कामस्य वे कुतः? इति च | 
अत: परमात्मज्ञानमेवात्र विवक्षितम्‌ | आत्मानं मंनः। आत्मना बुद्धया 
M ४२ ॥ 93 I 


इति श्रीमदानन्दतीथमगवतादाचाभैविरचिते श्रीमद्धगवद्वीतामाष्ये 
तृतीयोडध्यायः ॥ ३ ॥ 


॥ अथ चतुर्थोऽध्यायः ॥ 


॥ ॐ ॥ श्रीमगवानुवाच-- 
इमं वित्ते योगं प्रोक्तवानहमव्ययम्‌ | 
विवखान्‌ मनवे प्राइ मञुरिक्वाकवेऽञ्रवीद्‌ ॥ १॥ 
एवं परम्पराप्राप्तमिम राजर्षयो fag: । 
स कालेनेह महता योगो नष्टः परन्तप ॥२॥ 
स एवायं aar àsa योगः प्रोक्तः पुरातनः | 
भक्तोऽसि मे सख। चेति रहस्यं द्यतदुचमम्‌ ॥ ३॥ 
॥ ॐ ॥ बुद्धः परस्य माल्यं कर्मभेदो ज्ञानमाद्दाक्ये चोच्यतेऽसिम- 
wen । पूर्वानुष्ठितश्चायं धर्म इत्याह इममिति ॥ १॥ २॥ २ ॥ 


अर्जुन उवाच -- 
अपरं भवतो जन्म परं जन्म विवखतः | 
कथमेतद्विजानीयां त्वमादौ प्रोक्तवानिति ॥४॥ 
श्रीसगवानुवाच — 
बहूनि मे व्यतीतानि जन्मानि तब चाजुन । 
तान्यहं वेद सर्वाणि ने त्वं वेत्थ परन्तप ॥५॥ 


‘aft सर्वाणि’ इत्युक्त तन्माद्वात्म्यमादितो ज्ञातुं एच्छति aqt- 


मिति ४॥ ५ ॥ 


अजोऽपि सन्नव्ययात्मा भूतानामीश्वरोऽपि सन्‌ | 
प्रकृतिं स्वामधिष्ठाय सम्मवाम्यात्ममायया ॥६॥ 


५६ गीताभाष्यम्‌ 


न तथ्चनादिभवानित्यत आइ अजोऽपीति | अब्यय आत्मा देहदो- 
ऽपीत्यव्ययात्मा | “अनन्त बिश्वतो मुखे’ इति हि रूपविशेपणमुत्तरत्र | 


“एतन्नानावताराणां निधानं बीजमव्ययम्‌’ 
इति च । जगृह. इति तु व्यक्तिः । युक्तयस्तृक्ताः । आत्मानादित्वं 
तु सर्वसमम्‌ | कथमनादिनित्यस्य जनिः । प्रकृति स्वामधिष्ठाय । प्रकृत्या 
जातेषु वसुदेवादिषु | तथेव तेषां जात इव प्रतीयत इत्यर्थः | न तु 
््रतनतरामषिष्ठायेत्याह स्वामिति । usb कर्म च' इति gau) साहि 
तत्रोक्ता | ततः सर्वसृष्टः | आत्ममाथया55तमज्ञानेन । प्रकृते: प्रथग- 
भिधानात्‌ | ‘Sa: केतञ्चितिश्चि्तं मतिः क्रतुर्मनीषा माया’ इत्यमिधानात्‌ | 
सृष्टिकारणयाः तेषां ` शरीरादि ag विमोहिकयाऽजात एबं जात इव 
प्रतीयते वा | उक्त च-- 

“महदादेस्तु माता या श्रीभूमिरिति कल्पिता | 

विमोहिका च दुर्गाख्या ताभिर्विष्णुरजोऽपि हि । 

जातवस्प्रथते ह्यास्मचिहलान्मूढचेतसाम्‌ ॥' 
इति । इश्वरः Sash वर: । तञ्चोक्तम्‌-- 

ईशेभ्यो ब्ह्मरदरश्रीरोषादिभ्यो यतो भवान्‌। . | 

adsa ईश्वराख्या ते मुख्या नान्यस्य कस्यचित्‌ ॥' 
इति ब्रह्मवैरते | 


समर्थ ईश इत्युक्तः तद्वरत्वास्वमीश्चरः । इति च | ६॥ 
यदा यदा हि धर्मस्य ग्लानिभवति भारत । 
अभ्युत्थानमधर्म्य तदाऽऽत्मानं सृजाम्यहम्‌ ॥ ७॥ 


` परित्राणाय साधूनां विनाशाय च दुष्कृताम्‌ | 
' / घर्मसंखापनाथाय सम्भवामि युगे युगे wet 


गीताभाष्यम्‌ &Y 


न जन्मनैव परित्राणादिक॑ कार्थमिति नियमः | तथाऽपि लीलया 
स्वभावेन च यथेष्टचारी | adirga 'देवस्यैष स्वमाबोड्यं', “लोकवत्तु 
लीराकवल्यं' (अ.२ पा.१ Ste सू.२) 

'कीडसो बाळकम्येव चेष्टा तस्य निशामय 

“अरिमयादिव स्वयं पुराद्यवातसीद्यदनन्तवीर्थः | 

ूर्णोऽयमस्यात्र न किश्विदाप्य तथाऽपि सर्वाः कुरते प्रवृत्ती: |, 

अतो विरुद्धषुमिम वदन्ति परावरज्ञा मुनयः प्रशान्ताः | 
इत्यादि ऋग्वेदखिलेषु ॥७॥ ८ ॥ 

जन्म कर्म च मे दिव्यमेवं यो वेत्ति aea: 

त्यक्त्वा देहं पुनजन्म नंति मामेति सोऽजुन ॥ ९ ॥ 

एथङ्मुवत्युक्तिस््यज्ञाननियमदशनार्थैम्‌ । न तु तावन्मात्रेण मुक्ति- 
रित्युक्तम्‌ । | 

'ेदायुक्त तु भव यो ज्ञात्वोपास्ते सदा हि माम्‌ । 
- तस्यैव दशनपर्थ यामि नान्यस्य कस्यचित्‌ ॥' 
इत्युक्तेश्व महाकीर्मे | अत्रोक्तस्य्ेतज्जात्वैव जन्म नेतीति गतिः ga- 
वाक्यानां नान्यथा गतिः | नान्यस्य कस्यचिदिति विशेषणात्‌ । 'तक्त्वतः' 
इति विशेषणाञ्च सर्वज्ञानमापतलि | aaa भरति तत्र aeaa इति विशेषणे 
न विरोधः | -उक्तं च | 
एकं च तत्त्वतो ज्ञातुं बिना सर्वज्ञतां नरः | 
न समर्थो महेन्द्रोडपि तस्मात्सवैत्र जिज्ञसेत्‌ ॥ 
इति स्कान्दे | 
वीतरागभयक्रोधा मन्मया माग्नुपाधिताः | 
बहवो ज्ञानतपसा पूता मङ्कावमागताः ॥ १० N 


uc गीताभाष्यम्‌ 


सन्नि च तथा मुक्ता इत्याह वीतरागेति । मन्मयाः nu: | 
सर्वत्र मां विना न किञ्चित्परयन्तीत्यर्थः ॥ १० ॥ 


ये यथा मां प्रपद्यन्ते तांस्तथैव भजाम्यहम्‌ | 

मम वर्त्मानुवर्तन्ते मनुष्याः पार्थ सर्वशः ॥ ११॥ 

न च मद्भजनमात्रेण मुक्तिभवत्यन्यदेवतादिरूपेण | तथाऽपि 
सर्वेषामानुरूप्येण we ददामीत्याह ये यथेति । भजामि सेवयामि 
फलदानेन | न तु गुणमावेन | कथमयं विशेष इत्यत आह मम TAR | 
अन्यदेवता यजम्तोऽपि मम चर्त्मेवानुबर्तन्ते । adele gag wm 
मम । 'येऽप्यन्यदेवताभक्ताः’ इति वक्ष्यति। A देवानां नामधा एक 
एब? इति हि श्रुतः | भगवानेव च तत्राभिधीयते । "अजस्य नामावध्ये- 
कम्पित इत्यादिलिङ्गात्‌ ॥ ११ ॥ 


wd: कर्मणां सिद्धि यञ्जन्त इह देवताः | 

fas fe मानुषे लोके सिद्धिभवति कर्मजा || १२ ॥ 

कुतो मम वर्त्मानुवर्तन्ते क्षिप्र हि । अत एव हि फलप्राप्तिः | 
"तस्मात्त धनसनयः? इति श्रुतिः ॥ १२ ॥ 


चातुर्व॑ण्ये मया सृष्टं गुणकर्मविभागशः | 

तस्य कर्तारमपि मां विद्धयकर्तारमव्ययम्‌ ॥ १३ ॥ 

अहमेव हि. कर्तेत्याइ चातुर्वण्येमिति । चतुर्वणेममुदायः | 
सात्तिको man: । सात्तविकराजसः क्षत्रियः | राजक्षतामसो वैश्यः |. 
तामसः aa इति गुणविभागः । कर्मविभागस्तु शमो दम’ इत्यादिना 
वक्ष्यते | वैलक्षण्याप्कर्ताऽप्यकर्ता । तथा हि श्रृतिः “विश्वकर्मा विमनाः’ 
इत्यादि | 'तनुर्विद्या क्रियाकृतिः' इति च । साधितं चेततपुरस्तात्‌ ॥ १३ ॥ 


गीतामाष्मम्‌ ue 


न माँ कर्माणि लिम्पन्ति. न मे कर्मफले स्पृहः । 
इति at योऽभिजानाति कर्ममिन स बध्यते ॥ १४ ॥ 
अत एब न मां कर्माणि लिम्पन्तीत्याह-- 
न मे कर्मफले स्पृहा । इच्छामात्रं सस्ति | न तु तत्रामिनिवेश्चः | 
तच्चेक्त — 
pga देवोऽसौ नेच्छते लोकबत्परः | 
न ह्याग्रहस्तस्य विष्णोज्ञानकामो हि तस्य तु ॥' 
इति । न च केचिन्छुक्ता भवन्तीति क्रमेण सर्वमुक्तिः | तथा हि श्रृति;-- 
ज्ञास्वा तमेवं मनसा हृदा च भूयो न मृत्युमुपयाति विद्वान’ इति ॥ 
‘eq वा इत्यनन्ता बा इत्यनन्तवदिति होबाच' इति ॥ १४ ॥ 


एवं ज्ञात्ग कृतं कर्म v ggah: | 

कुरु कमेव quud qi: पूर्वतरं कृतम्‌ ॥ १५॥ 

एवं ज्ञात्वाऽपि कर्मकरण आचारोऽप्यस्तीत्याह AA । पूंवतरं 
कर्म gahad: ॥ १५ ॥ 


किं कर्म किमकर्मेति कवयोऽप्यत्र मोहिताः | 

तत्ते कर्म प्रवक्ष्यामि यज्ज्ञात्वा मोक्ष्यसेञ्युमात ॥ १६॥ 

SÅ pe इत्युक्तम्‌ । तस्य कर्मणो दुर्वि ज्ञेयंत्वमाह सम्यग्वक्तुम्‌ 
कि कर्मेति | 

कर्मणो द्यपि बोद्धव्य बोद्धव्यं च विकर्मणः । 

अकर्मणश्च बोद्धव्यं गहना कर्मणो गतिः ।। १७॥ 


न has तज्ज्ञात्वा मोक्ष्यसे। pida इत्यारायवानाह कर्मण इतिः। 
adm — 


&o गीतामाष्यम्‌ 


al भगवान्‌ कस्य कर्माकर्म विकर्मकम्‌ | 

दर्शन याति हि मुने कुतो मुक्तिश्च ताद्वना dU 
इति | अकर्म कर्माकरणम्‌. | कर्माकर्मान्यद्विकर्म । निपिद्धम्‌ । बन्धकत्वात्‌ | 
ततो विविच्य कर्मादि बोद्धव्यमित्यादि । aa शापादिना कवयोऽप्यत्र 
मोहिता: | अशक्ये Sess तुमियाद--- गहनेति ॥ १७ ॥ 


कर्मण्यकर्म यः पश्येदकर्मणि च कर्म यः | 

स बुद्धिमान्‌ मनुष्येषु स युक्तः कृत्सकर्मकृत ॥ १८ ॥ 

कर्मादिस्रूपमाह कर्मणीति ॥ कर्मणि क्रियमाणे सति । cmd 
ग्रः पश्येत्‌ । विष्णोरेव कर्म, ate चित्ति qe किञ्चित्‌ करोमीति | 
अकर्मणि सुप्त्यादावकरणावस्थायाम्‌ | परमेश्वरस्य कर्म यः पश्यति “अयमेव 
परमेश्वरः सर्वदा सर्वसृष्ट्यांद करोति’ इत स बुद्धिमान्‌ ज्ञानी । स एव 
च युक्तः योगयुक्तः । सर्वाकरणात्म एव REFAHI । कृत्खफलवत्त्वात्‌ ॥ 
॥ १८ ॥ 


qur सर्व समारम्भाः कामसङ्कल्पवर्जिताः ।. 

ज्ञानाग्रिदग्घकर्माणं तमाहुः पाण्डतं बुधाः ॥ १९ ॥ 

'पुतदेव प्रपञ्चयति adaga ARA । उक्तभकारेण 
ज्ञानामिदखकर्माणम्‌ ॥ १९ ॥ 


सक्त्वा कर्मफलाऽसङ्ग fent निराश्रयः । 
कर्मण्यभिअवृत्तो5पि नेव किश्चत्‌ करांत सः Ro ॥ 
न च कामेसङ्कस्पाभावेनाळम्‌ |. आसङ्ग we च ARII ज्ञातः 
, स्वरूपमाह पुननित्यतृत्त इति । 'नित्यतृ्तनिरश्रयश्चरसख्पोऽस्माति quid: 
l २० d 
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निराशीयतचिच्तात्मा ल्यक्तमर्वपरिग्रह! | 
शारीरं केवलं कर्म giai किरिबिषम्‌ । २१ ॥ 
कामादित्यागोपायमाह निराशीरिति ॥ यतचित्तात्म। agar निग- 
शीरित्यथे: । आत्मा मनः । परिम्रहत्यागोडनमिमानम्‌ ¦ ` नेव किञ्चित्‌ 
करोति इत्यस्थाभिप्रायमाह नाञ्गोति किल्बिषमिति॥ २१ ॥ 


यइच्छालाभसन्तुष्टी इन्द्रातीतों विमत्सरः à 
समस्सिद्वावसिद्धौ च कृत्वाऽपि न निबध्यते [| २२ UI 


यतचित्तात्मनो रक्षणमाह यदृच्छालाभेति । कथं इन्द्व।तीतस्व- 
मित्याह समस्सिद्धाविति ॥ २२ ॥ 


qaga भुक्तस्य ज्ञानावस्थितचेतसः | 

यज्ञाथाऽचरतः कर्म समग्रं प्रविलीयते ॥ २३॥ 

उपसंहरति गतपङ्कस्येति | गतसङ्गस्य फलक्हरहितस्थ । मुक्तस्य 
शरराद्नभिमानिनः, | ज्ञानाबस्थितचेतशः परमेश्वरज्ञानिनः ॥ २३ ॥ 


aadi ब्रह्म हविन्नेह्ामनौ ब्रह्मणा हुतम्‌ | 
sara तेन गन्तव्यं wa कर्म समाधिना ॥ २४ ॥ 
ज्ञानावाखिव्चेतस्त्वै स्पष्टयति ब्रह्मार्पणमिति ।। सर्वमेतद्वपद्युच्यते | 
तदधीनतत्ताभ्रतीतित्वात्‌ । न तु .तत्स्वरूपत्वात. sw हि--- 
'त्वदधीन यतस्सर्वमतस्सर्वो भवानिति | 
वदन्ति मुनयस्सर्वे न तु सर्वस्वरूपतः ॥? 


इति पाम al तत्मज्ञानेत्रे इति च । “एतं लेव बहुचा इत्यादि च | 
समाधिता सहु ब्रह्मेव कर्म ॥ २४ I: 
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देबमेवापरे यज्ञं योगिनः पर्युपासते | 
ब्रह्मआवपरे यज्ञं यज्ञनेवोपजुद्वति ॥ २५॥ 
रोत्रादीनीन्द्रियाण्यन्ये संयमाग्निषु gga | 
शब्दादीन्विषयानन्य इन्द्रिया्निधु Gala ॥ २६ ॥ 
यज्ञमेदानाइ देऽमित्य।दिना । देव भगबन्तम्‌ a एवं d 
as: | भगवदुपातनं यज्ञमिति क्रियाविशेषणम्‌ । नान्यत्तष।मस्ति ada 
केषाञ्चित्‌ | ag भगवन्तम्‌ | 'यज्ञन यज्ञम्‌ | “यज्ञो विष्णुईबता' 
इत्या दिश्रुतिभ्यः | asa प्रसिद्धेनेव | uq प्रति जुद्दतीति eda समं Cd 
यज्ञ इत्यादी ॥ उक्त च-- 
"विष्णु रुद्रे पशुना ब्रह्मा ज्येष्ठेन सूनुना i 5" 
अयजन्मानसे यज्ञे fui ATAR: ॥' 


इति ॥ २५ ॥ २६ ॥ 


सर्वाणीन्द्रियकमोणि प्राणकम(णि चापरे । 
आत्मसंयमयोगाम्रौ FAS ज्ञनदापेत ॥ Vo ॥ 
आत्मसंबमास्योपायामी i २७॥ 


द्रव्पयज्ञास्तपोयज्ञा योगयज्ञास्तथा5परे | 

खाध्यायज्चानयज्चाश्ज यतयरशंसितत्रताः ॥ २८ ॥ 

get जुद्दतीति द्रव्ययज्ञा; | तपः परमेश्वरापणबुद्धया तत्र जुद्दतीति 
तपोयज्ञाः इत्यादि । इदं तपो हृविखड्रह्यामी gah तत्पूज[थेमित aa: | 
तदपण एव च होमबुद्धि: ॥ ac ॥ 


अपाने जुद्दति प्राणं प्राणे5पान तथाऽपरे | 
प्राणापानगती रुदूष्वा प्राणायामपरायणाः ॥ २९ ॥ 
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अपरे प्राणायामपरायणाः प्राणमपाने Bee, अपानं च प्राणे। 
कुम्मकस्था एव भवन्तीत्यर्थः ॥ २९ ॥ 


अपरे नियताहाराः प्राणान्‌ प्राणेषु gE । 
सर्वेऽप्येते यज्ञविदो यज्ञक्षपितकल्मषाः 0 ३० ॥ 
यज्ञशिष्टामृतभुजो यान्ति ब्रह्म सनातनम्‌ | 
नायं लोको5स्त्ययज्ञस्य कुतोऽन्यः कुरुसत्तम | ३१ ॥ 
नियताहारसेनेव प्राणशोषात्माणान्‌ प्राणेषु जुद्दति aequ 
प्राज्ञ: इत्यादि श्रत्युक्तप्रकारेण वा | अन्यदपि ग्रन्थान्तरे सिद्धम्‌ | 
धयदस्याल्पाशन तेन प्राणाः प्राणेषु वे हुताः’ 
इति ॥ ३० ॥ ३१ ॥ 
एवं बहुविधा यज्ञा वितता ब्रह्मणो मुखे । 
aiaa विद्धि तान्‌ aai great विमोक्ष्यसे ॥ ३२ ॥ 
ब्रह्मणः परमात्मनो मुखे | 
‘ag हि सर्वयज्ञानां भोक्ता च प्रभुरेव च’ 
इति वक्ष्यति | मानसवाचिककायिककर्मजा एव हि ते मर्वे । एवं ज्ञात्वा 
तानि कर्माणि कृत्वा विमोक्ष्यसे । युद्ध परित्यज्य यन्मेक्षाथं करिष्यसि तदपि 
कूर्म । अतो विहितं न त्याज्यमिति भावः d ३२ ॥ 
श्रेयान्‌ द्रव्यमयाद्यज्ञात्‌ ज्ञानयज्ञः परन्तप | 
सब कर्माखिलं पार्थ ज्ञाने परिभमाप्यते ॥ ३३ ॥ 
अखिल उपासनाइङ्गयुक्तम्‌ । ज्ञानफलमेवेत्यर्थः ॥ ३३ ॥ 


तद्विद्धि प्रणिपातेन परिप्रश्न सेत्रया | 
उपदेक्ष्यन्ति ते ज्ञानं ज्ञानिनस्तत्वदशिनः ॥ ३४ ॥ 
इदानीमपि ज्ञान्येव | तथाऽप्यभिमवान्मोः | मा तृक्ता ॥ ३४॥ 
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asgat न games यास्यसि पाण्डव | 

येन भूतान्यशेषेण द्रकष्यस्यात्मन्यथो मयि ॥ ३५ ॥ 

येन ज्ञानेन मय्यात्मभूते सर्वभूतान्यथो तस्मादेव मोइनाशात्‌ 
पश्यसि ॥ ३५ ॥ 

अपि चेदसि पापेभ्यस्सर्वेभ्यः पापकृत्तमः | 

सवे ज्ञानशवेनेवं बृजिनं सन्तरिष्यसि ॥ ३६ ॥ 

aià समिद्धोऽग्निभम्मसात्कुरुतेऽलुन | 

ज्ञाना मस्मर्वकर्माणि भस्मसात्कुरुते तथा ॥ ३७॥ 

न हि ज्ञानेन सदृश पवित्रमिह विद्यते | 

aad योगसंसिद्धः कालेनात्मनि चिन्दति ।। ३८ ॥ 

agaigai ज्ञानं मत्परम्सं यतेन्द्रियः | 

ज्ञान लब्ध्वा परां शान्तिमचिरेणाधिगच्छति ॥ 35 ॥ 

aagana संशयात्मा विनयति | 

नाय लोकोस्ति न परो न सुख संशयात्मनः ॥ ४० i 

योगसन्यस्तकमाणं ज्ञानसं GATTI | 

आत्मइन्त न कर्माणि निषक्षन्ति धनञ्जय ॥ ४१ ॥ 

तस्मादज्ञानसम्भूतं हृत्स्थं ज्ञानासिनाऽऽत्मनः | 

ठिचेन dad योगमातिष्ठोत्तिष्ठ भारत ॥ ४२ ॥ 

॥ ॐ तत्सदिति श्रीमद्भगवद्रीतासू१निषत्सु ब्रह्मविद्यायां योगशाख्ने 
श्रीकृष्ण जुनसंबादे ज्ञानयोगो नाम चतुर्थोऽध्यायः ॥ ४ a! 
तत्साधनं विरोधिफछं च तदुचरेरुवत्बोपसंहरति ॥ ३९-४२ ॥ 


इति श्रीमदानन्दतीर्थमगवत्पादाचायबिरचिते श्रीमद्भगबद्वीतामाण्ये 
चतुर्थोऽध्यायः ॥ ४ ॥ 
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॥ अथ पश्वमोऽध्यायः ॥ 


अजुन उवाच-- 

संन्यासं कर्मणां कुष्ण पुनयोगे च शंससि । . 

यच्छेय एतयोरेकं तन्मे ब्रहि सुनिश्चितम्‌ || १ ॥ 

॥ S^ ॥ तृतीयाध्यायोक्तमेव कर्मयोग प्रपञ्चयत्यनेनाध्यायेन | 
'बहच्छालामसन्तुष्टः इत्मादिना संन्यासम्‌ | “कुरु waa’ इत्यादिना कर्मयोगं 
च | नियमनादिना सकढकोककर्षणाक्कृष्णः | 
तच्चोक्तम्‌ — 

यतः कर्षसि देवेश नियम्य सकलं जगत्‌ | 

अतो बदन्ति gaa: कृष्ण त्वां ब्रह्मवादिनः dU 
इति महाकौरमे | संन्यासशब्दाथं भगवानेव वक्ष्यति | अयं प्रश्नामिप्राय; | 
यदि संन्यासः भरेमोऽधिकस्स्यात्तर्हि संन्यासस्येषद्विरोधि युद्धमिति ॥ १ ॥ 


संन्यास; कर्मयोगश्च निःश्रेयसकरावुभौ | 
तयोस्तु कर्मसंन्यासात्‌ कर्मयोगो विशिष्यते ॥ २ ॥ 
नाय संन्यासो यत्याश्रमः । : 
‘gaming स॑न्यासान्मत्पूजेव गरीयसी ।' 
इति वचनात्‌ | | 
| ca वा एतान्यवराणि तपांसि न्यास एवात्यरेचयव' 
इति च | JE 
` 'संन्यासस्तु तुरीयो यो निष्करियाख्यस्सघर्मक; | 
न तस्मादुत्तमो- घर्मी छोके' कश्चन विद्यते । 
c s वङ्कक्तोऽपि हि यढ्च्छेतद्गृदखो न धार्मिकः | 
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मद्भक्तिश्च विरत्तिस्तदधिकारो निगद्यते | 

यदाऽधिकारो भवति ब्रह्मचार्थपि sas ॥' 
इति नारदीये | 

'बह्मचर्यादेव sada यदहरेव विरजेत्‌ ।' 

इति «I 

“संन्यासे तु तुरीये बै Heda गरीयसी | 

येषामत्राधिकारो न्‌ तेषां कर्मेति निश्चय! ॥' 
इत्यादेश्च ब्राह्म । अतो नात्राशरमस्संन्यास उक्तः ॥ २ ॥ 


ज्ञेयस्स नित्यसंन्यासी यो न द्वेष्टि न काङ्घति | 

Aza हि महाबाहो सुखं बन्धात्प्रमुच्यते ॥ ३ ॥ 

संन्यासशब्दार्थमाह ज्ञेय इति | संन्यासस्य निःश्रेयसकरत्वं जापक 
तच्छब्दार्थ स्मारयति er इति ॥ ३ ॥ 


साङ्कययोगौ पृथग्बालाः saga न पण्डिताः | 
एकमप्याथितस्सम्यणुभयोबिन्दते फलम्‌ ॥ ४ ॥ 
संन्यासो हि ज्ञानान्तरक्षत्वेनोक्तः 'न तस्य तत्वग्रदणाय' इत्यादी | 
अतः कथं सोऽवम इत्यत आइ साङ्कयायोगाबिति । उभयोरप्यन्तर- 
हुत्वेचाविरोधः | E 
'अभिमुस्घो-द वे धूमतान्तः स्वं लोकं न प्रत्यमिजानाति? 
“मा वः पदव्यः पितरस्मादाश्रिता या यज्ञशालासनधूमव्त्मनासुर 
इत्यादि काम्यकर्मविषयमिति भावः । ये त्वन्यथा वदन्ति ते बालाः॥ ४ ॥ 


यत agè: प्राप्यते स्थानं तथोगेरपि गम्यते । 
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एकमपीत्यस्पामिप्रायमाह यत्साहुयरितिं,॥|: योगिभिरपि ज्ञानद्वारा 
ज्ञानफल प्राप्यत इत्यर्थः ॥ ५ ॥ n 
संन्यासस्तु महाबाहो दुःखमाप्तुमयोगतः | 
योगयुक्तो gaa नचिरेणाधिगच्छति ॥ ६ ॥ 
इतश्च संन्यासाब्योगो वर इत्याद संन्यासस्त्विति । योगाभावे 
Haas न भवति | अंतः कामजयादिदु:खमेव dep । 'मोक्षाबेव हि 
फलम्‌ | अन्यत्फलमल्पत्वादफलमेवेत्याशय; | तच्चोक्ते-- 
“बिना मोक्षफल यत्त न तत्फलमुदीअते' | 
इति पाझ | यत्तु महाफलयोम्य तस्थाल्पं फलमेव न भवति | यथा 
पद्मरागस्म तण्डुलमुष्टिः | महाफछश्च योगयुक्तश्चत्‌ संन्यास इत्याह योगयुक्त 
इति | मुनिः संन्यासी aa -- 
‘a हि झोके gata बः कामक्रोधवर्जित;' | 
इति ॥ ६ ॥ 
योगयुक्तो विशुद्धात्मा विजितात्मा जितेन्द्रियः | 
` सर्वभूतात्मभूतात्मा कुर्वन्नपि न लिप्यते ॥ ७॥ 
एतदेव प्रप्चयति योगयुक्त इति ॥ सर्वभूतात्मभूतः परमेश्वरः | 
यश्वामनोतीत्यादेः | स भात्मभूतः स्वसमीपं प्रत्यादानादिकर्ता यस्म स सर्वे- 
भूतात्मभूतात्मा ॥ ७ ॥ 


नेव किञ्चित्‌ करोमीति युक्तो मन्येत तत्तवित्‌ | 
पश्यन्‌ शृण्वन्‌ स्पृश्चान्‌ जिप्रन्नश्नन्‌ गच्छन्‌ 
” PP स्वपन्‌ श्वसन्‌ t ८ ॥ 
प्रलपन्विसृजन्‌ uegtas animi 
` इन्द्रियाणी न्द्रियार्थपु वर्तन्त इति घारयन्‌ ॥ ५ ॥ 
संन्यासं स्पष्ठयति पुनः छोकद्वयेन ॥ ८ ॥ ९ ॥ 


REC iama 


ब्रह्मण्याधाय कर्माणि सङ्क त्यक्त्वा करोति यः । 

लिप्यते न स पापेन पझ्मपत्रमित्राम्भमां ॥ १० 1] 

संन्यासयोगयुक्त एव -च कर्मणा न लिप्यत. इत्याइ ब्रह्मणीति | 
साधननियमस्योपचारत्वनिवृश्य्थ पुनः पुनः फलकथनम्‌ ॥ १० d 


कायेन मनसा quu केवलैरिन्द्रियरपि । | 
योगिनः कर्म कुर्वन्ति सङ्ग arassa] ॥ ११॥ 
एवं चाचार इत्या कायेनेति ॥ ११ ॥ 


युक्तः कर्मफलं त्यंकस्वा घान्तिमाग्नोति नेष्टिकीम्‌ | 

ATR? कामकारेण फले सक्तो निबध्यते ॥ १२ ॥ 

पुनर्युक्त्यादिनियमनाथै युक्तायुक्तफलमाह युक्त इति । युक्तो योग. 
युक्तः dau 


सर्वकमाणि मनसा संन्यस्याऽस्ते सुख बशी । 

नवद्वारे पुरे देही नेव कुर्वन्न कारयन्‌ ॥ १३ I 

पुनः संन्यासशब्दाथै ` स्पष्टयति सर्वकमीणीति । 'मनसा' इति 
` बिशेषणादभिमानत्यागः ॥ १३ ॥ 


न कटुत्वं न कर्माणि होकस्य सृजति ay: | 

न कर्मफलसंयोगं खभावस्तु प्रवर्तते ॥ १४ ॥ 

नादत्त कस्यचित्‌ पाप न चेव सुकृतं Rud 

अज्ञानेनाइृतं Hrd Jagal जन्तवः ॥ १५ ॥ 

न च करोति वस्तुत इत्याह न कतृत्वमिति । sufé जीवो जड- 
मपेक्ष्य ॥ १४॥ १५ ॥ . ., 
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जञानेन तु तदज्ञानं येषां नाशितमात्मनः | 
तेषामादित्यषञज्ञानं प्रकाशयति RR ॥ १६ ॥ 
ज्ञानमेवाज्ञाननाशकमित्याइ ज्ञानेनेति । प्रथमज्ञानं परोक्षम्‌ ॥ १६ ॥ 


तदूबुद्ध यस्तदात्मानस्तसिष्ठास्तत्परायणाः | 

गच्छन्त्यपुनरावृत्ति ज्ञाननिधूतकर्मषाः || V9 d 

अपरोक्षज्ञानाब्यवहितसाधनमाद्द तद्बुद्धय इति ॥ १७ ॥ 

विद्याविनयसम्पन्न त्राह्मणे गवि हस्तिनि | 

शुनि चेव श्वपाके च पण्डितास्समदर्शिनः ॥ १८ ॥ 

परमेश्वरखरूपार्णा सर्वत्र साम्यदशन च परोक्षज्ञामसाघनमित्याशय- 
वानाद विद्येति ॥ १८ ॥ 

इहेब तेजितस्सगो येषां साम्ये स्थितं मनः 

निर्दोषं हि सम ब्रह्म amga ते स्थिताः ॥ १९॥ 

तदेव सौति इहदेबेति ॥ १९॥ | 

न प्रदृष्येरिप्रयं प्राप्य नोद्विजेतप्राप्य चाप्रियम्‌ । 

ख्थिरबुद्धिरसंमूढो ब्रह्मविद्जक्षणि स्थितः ॥ २० ॥ 

संम्यासयोगज्ञानानि मिलित्वा प्रपञ्ञयत्यध्यायशेषेण ॥ २० ॥ 

बाद्यस्पर्शष्वसक्तात्मा विन्दत्यात्मनि यत्सुखम्‌ | 

स ब्र्मयोगयुक्तात्मा सुखमक्षयमश्नुते ॥ २१ ॥ 

पृनर्योगस्याधिक्यं स्पष्टयति ब्राह्मस्पशुष्विति | कामरहित भात्मनि 
aga विन्दति स एव ब्रह्मयोगयुक्तात्मा चेत्तेदेवाक्षय सुखं RAR । ब्रह्म- 
विषयो योगो ब्रक्षयोग: । ध्वानादियुक्तस्थेवात्मसुखमक्षयण्‌ । अन्यथा 
नेत्यर्थः ॥ २१ ॥ nO 

à हि संस्पशजा भोगा दुःखयोनय एवं ते। 

आद्यन्तवन्तः कौन्तेय न तेषु रमते बुध ॥ २२॥ 
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संन्यासाथ काभभोमं निन्दयति ये हीति ॥ २२ ॥ 


TARRA यं! सोढुं प्राकू शरीरविमोक्षणात्‌ । 

कामक्रोधोद्भवं वेगं स युक्तः म सुखी नर! ॥ २३ ॥ 

तत्परित्यागं प्रशसयति ` शक्नोतीति । कामक्रोधोद्भवं वेगं सोट 
TAR । शरीरमोक्षणात्राक्‌ | यथा मनुष्यदेहे सोढे gas: तथा नान्य- 
त्रेति भावः [^ ब्रेह्मंलोकादिस्तु जितकामानामेब भवति ॥ २३ ॥ 


योऽन्तम्सुखोऽन्तरारामस्तथाऽन्त्योतिरेब यः 
स योगी ब्रह्मनिर्रणं ब्रह्मभूतो ऽधिगच्छति ॥ २४ ॥ 
ज्ञानिलक्षणं प्रपञ्चयत्यु्रेः कैः | आराम: परदशनादिनिमित्त 
सुखम्‌ | अत्र तु परमात्मद्ीनादिनिमित्त तत । ga तूपद्रवक्षये . व्यक्तम्‌ | 
अत्र तु कामादिक्षये व्यक्तमात्मनः सुखम्‌ | स्वयं ज्योतिष्टाद्गवत: | agd- 
क्तेरन्तर्ज्यी ते; । सर्वेषामन्तर्ज्योतेष््रे$पे व्यक्ते्विशेष; | असम्प्रज्ञातसमाधीनां 
बाह्यादशनात्‌ | दशनेऽप्यकिःञ्चत्करत्वा देवशब्दः | sh चेततू--- 
दशनस्पशसम्भाषाद्यतु जायते नृणाम्‌ | 
आरामं: स ठु विज्ञेयः सुख कामक्षयोदितम्‌? ॥ 
इति नारदीये । 
“खज्योतिध्वान्महाविष्णोरन्तर्ज्योतिस्तु aftera 
इति च | अन्तःसुखत्वादेः कारणमाह ब्रह्म॑णि भूत इति ॥ २४ ॥ 


लभन्ते wei: क्षीणकल्मषाः । | 

Raai यतास्मान्रः सर्वभूतहिते रताः ॥ २५ ॥ 

पापक्षय चितद्भगवतीत्याद लभन्त इति ॥। क्षींणकल्मषा भुत्वा faa- 
वेधा यतात्मनः | Bar भावो gaa | संशयो विपर्थयो वा | तंश्चोक्त- 

विपथयः संशयो, वा gas त्वङ्गतात्मनास्‌ | 

ज्ञानासिना तु तच्छित्वा मुक्तसङ्गः Rasa | 
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इति च | 


fazaa एवाऽयतात्मानः | दीपमनसः | सर्वज्ञा इत्सर्थः | तत 
एव छिन्नद्रेधा: | तच्चोक्तं — 


'क्षीणपापा महाज्ञाना जायन्ते गतसँशयाः? ॥ 
इति | छिन्नद्वैधा यतात्मान इति वा ॥ २५ ॥ 
कामक्रोधवियुक्तार्ना यतीन यतचेतसाम्‌ | 
अमितो ब्रह्म नित्राणं वर्तते विदितात्मनाम्‌ ॥ २६ ॥ 
Hep च तेषां se कामक्रोधेति ॥ अभितः सर्वतः ॥ २६ ॥ 
स्पशान्कृरा ,बदिबाशषांशक्षुञचत्रान्तरे भ्रवो! । c 
प्राणापानौ समौ कृत्वा नासाभ्यन्तर चारिणौ ॥ २७ ॥ 
यतेन्त्रिय मनो बुद्धिुनिर्मोक्षपरायणः । ` 
विगतेच्छाभयक्रोधो यः सदा मुक्त एव स! ॥ २८॥ 
“्यानप्रकारमाइ स्पशोनिद्यादिना । बाह्यान्‌ स्पर्शान्‌. बहिः कृत्वा 
श्रोत्रादीनि योगेन Raad: | चक्षुभ्रवोरन्तरं कृत्वा श्रवोर्मध्यमवलोकय 
fad. | उक्त च॑ — 
नासाग्रे वा अवोर्मध्ये ध्यानी चक्षुर्निधापयेत्‌ | 
इति | प्राणापानौ समौ कृत्वा कुम्भके fused: ॥.२७ ॥ २८ ॥ 
भोक्तारं यज्ञतपसां सर्वलोकमहेश्वरम्‌ । 
सुहृदं सर्वभूतानां ज्ञात्वा माँ शान्तिमृच्छति ॥ २९॥ 
॥ ॐ तत्सदिति श्रीमद्वगबद्वीतासूषनिषष्सु ब्रह्मविद्यायों योगशाखे 
श्रीकृष्णाजुनसंवादे कर्मसंन्यासयोग नाम पछ्मोऽध्यायः ॥ ५ di 
ध्येयमाह भोक्तारमितिः॥ २९॥ ` | 
इति श्रीमदानन्दतीर्थभगवत्वादाचारयैनिरचिते श्रीमडूंगवहीता E 
भाष्ये पञ्चमोऽध्यायः ॥ ५ ॥ n 
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॥ अथ षष्टोऽध्यायः |) 


श्रीभगवानुवाच — 
अनाश्रित! कर्मफलं कायं कर्म करोति य! । 
स संन्यासी च योगी च न निरप्रिन चाक्रियः ॥ १॥ 
qaas समाधियोगमादवानेनाध्यायेन | विवक्षितं demeure 


योगेन सद्‌ । आनश्रित इति । चतुर्थाश्रमिणोऽप्यम्निः क्रिया चोक्ता देघ- 
मेवेत्यादौ | 


afta च तसूजा क्रिया न्यासाश्रमे स्मृता' इति च | 
तर्भाजिरमिरक्रियः संन्यासी योगी च न भवत्येव ॥ १ ॥ 


q संन्यासमिति प्राहुयोंग d विद्वि पाण्डव । 

न हासंन्यस्तसङ्कलपो योगी मवति कथन ॥ २ ॥ 

संन्यासोऽपि योगान्तभूत इत्याह थं संन्यासमिति । कामसङ्कल्पाच, 
परित्यागे कथमुपायवान्‌ स्वादित्याशयः ॥ २ ॥ 


E LL 
योगारूढस्य TAT शमः कारणयुच्यते ॥ ३ ॥ 


. किंगत्काळं कर्म कर्तव्यमित्यत भाइ आरुरुक्षीमुनेरिति । योग. 
मारुरुक्षौरुपायसम्पूर्तिमिच्छो; | योगमारूढस्म सम्पूर्णोपायस्य । अपरोक्ष- 
ज्ञानिन gad: | कारणं परमसुखकारणम्‌ | अपरोक्षज्ञानिनो5पि समाध्यादि- 
फळमुक्तम्‌ | तस्य सर्वापशमेन समाधिरेव कारणं प्राधान्येनेप्यर्थः | तथाऽपि 
यदा भोक्तव्योपरमः ada सम्यगसम्प्रज्ञातसमाधिर्जायते | अन्यदा तु 
भगवचरितादी AR: | 
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तंश्चोक्तम्‌-- 
ध्ये त्वां पश्यन्ति भगवस्त एव सुखिनः परम्‌ | 
तेषामेव तु सम्यक्च समाधिर्जायते नृणाम्‌ ॥ 
भोक्तव्यकर्मण्यक्षीणे जपेनं कथबाडपि वा | 


वर्तयन्ति महात्मानः तद्भक्ताः तंत्पराषणा: W 
इति ॥ ३ ॥ 


यदा हि नेन्द्रियार्थेषु न कर्मखबुषज्यते । 

सर्वेतडूल्पसंन्यासी योगारूढस्तदोच्यते ॥ ४ ॥ 

योगारूढस्य लक्षणमाह यदेति । सम्यगननुषङ्गस्तस्यैब भवति | 
उक्त च-- 

“बतो दोषळयो eer त्वितरेषां प्रयत्नतः |’ 
इति ॥ ४ ॥ | 

उद्धरेदात्मनाऽऽत्माने नाऽत्मानमबसादयेत्‌ | 

आत्मेव द्यात्मनो बन्धुरात्मैव रिषुरात्मनः ॥ ५ ॥ 

स च aide: प्रयत्नेन कर्तव्य इत्याह उद्धरेदित्यादिना ॥ ५ ॥ 

बन्धुरात्माऽऽत्मनस्तस्य येनात्मेवा5त्मना जितः । . 

अनात्मनस्तु TZ वर्तेता5त्मेब शत्रुवत्‌ ॥ ६ ॥ 

कस्म बन्धुरात्मेत्याइ बन्धुरात्मेति। आत्मा मनः भातमनो 
जीवस्य | आत्मना मनसा । आत्मानं Shaq | ` आत्मैव मनः | आत्मना 
बुद्धया, जीवेनेव वा । स हि बुद्धया विजयति |.” : 
Sh च-- 'मन एव मनुष्याणां कारण बन्धमोक्षयोः |’ 

“उद्धरेन्मनसा जीवं न जीवमक्सादयेत्‌ |. 


जीवस्य बन्धुः शत्रुश्च मन एव न संशयः ॥' 
10 | 
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'जीवेन बुद्धया हि यदा मनो जितं तदा बन्धुः शत्रुरन्यत्र चास्य | 
ततो जयेदूबुद्धिबलो नरस्तद्देवे च भवत्या मधुकेटमारी' ॥ 
इत्यादि ब्रह्मवैवर्ते | अनात्मनः अजितात्मनः पुरुषस्य, अजितमनस्कस्य | 
सदपि मनोऽनुपकारीत्यनात्मा । सन्नपि भृत्यो न यस्य भृत्यपदे बर्तते स 
ESI: | तस्यात्मन एव शत्रुवच्छनु्वे वर्तते ॥ ६ ॥ 


जितात्मनः प्रशान्तस्य परमात्मा समाहितः | 
HAMA AT तथा मानापमानयोः ॥ ७ ॥ 
ज्ञानविज्ञानतृपतात्मा कूटस्थो विजितेन्द्रियः । 
युक्त इत्युच्यते योंगी समलोष्ठाऽमकाश्वनः li ८ ॥ 
जितात्मनः फलमाह जितात्मन इति । जिताम्मा हि प्रशान्तो 
भवति | न तस्य मनः प्रायो विषयेषु गच्छति । तदा च परमात्मा सम्यमा- 
हितः, हृदि सन्निहितो भवति, अपरोक्षज्ञानी भवतीत्यर्थः । अपरोक्षज्ञानिनो 
लक्षणं स्पष्टयति शीतोष्णेत्यादिना | शीतोष्णादिषु कूटः | ज्ञान- 
बिज्ञानतृष्तात्मा' “विजितेन्द्रियः इति कूटखत्वे हेतुः । विज्ञाने AA- 
ज्ञानम्‌ । भपरोक्षज्ञाने वा | तद्चोक्ते-- 
amal खंबिज्ञेया विशेषा भम गोचराः | 
देवादीनां तु तञ्ज्ञानं बिज्ञानमिति कीर्तितम्‌’ । 
इति । 
श्रवणान्मननाच्चैव यज्ज्ञानमुपजायते | 
तज्जञार्न दशनं विष्णोविज्ञानं शम्भुर्रवीत्‌ । 
विज्ञान ज्ञानमङ्गादेर्विशिष्टं दशन तथा’ ॥ 
इत्यादि । कूटस्थो निर्विकार: । कूटवत्‌ स्थित इति ब्युपत्तः | कूट भाकाशः | 
कूटं खे fes व्योम सन्धिराकाश उच्यते' 
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इत्यभिधानात्‌ । योगी योग कुर्वन्‌ | युक्तो योगसम्पूर्णः | एवम्भूतो योगा- 
नुष्ठाता योगसम्पूर्ण उच्यत इत्यर्थः ॥ ७ ॥ ८ ॥ 


सुहन्मित्रायुदासी नमध्यखद्वेष्यबन्धुषु ।. 
साधुष्वपि च पापेषु समबुद्धिर्विशिष्यते ।। ९ N 
स एव च सर्वस्माद्विशिष्यते, साधुपापादिषु समबुद्धिः । जीवचितः 
परमात्मतः ade तक्निमित्तकत्वस्य च सर्वत्रेकरूप्येण | चिद्रूपा एव हि 
जीवाः | विशेषस्त्वन्तःकरणक्कृतः | सर्वेषां साधुस्वादिकं सर्वमीश्वरकृतमेव | 
स्वतो न किञ्चिदपि | उक्ते चेतत्‌ Gdq— 
“स्वतः सर्वेऽपि चिद्रूपः स्ैदोषविवर्जिताः | 
जीवास्तेषां तु ये दोषास्त उपाषिक्तता मताः | 
सवे चेश्वरतसेषां न किञ्चित्‌ खत एब तु | 
समा एवं ह्यतः सर्वे वैषम्यं भ्रान्तिसंमवम्‌ | 
eq समान जीवास्तु विशेषो देवतादिषु | 
स्वाभाविकस्तु नियमादत एव सनातनाः । 
असुरादेस्तथ। दोषा नित्याः स्वाभाविका अपि | 
गुणदोषौ मानवानां नित्यौ स्वामाविकौ मतौ । 
गुणेकमात्रख्पास्तु देवा एब सदा मताः? ॥ 
इति ब्राह्म । 
न तु साधुपापादीनां पूजादिसाम्यम्‌ | तत्र दोषस्मृतेः | 
“समानां विषमा पूजा विषमानां समाधा | 
क्रियते येन देवोऽपि स्वपदात्‌ अदब पुमान्‌? Ap इति ब्राह्म । 
(a aga: कर्म विद्या चैव तु पञ्चमी | 
एतानि मान्यस्थानानि गरीयो gata’ ॥ इति मानवे | 
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गुणानुसारिणीं पूजां सर्मा दृष्टिं च यों नरः | 

सर्वभूतेषु कुरुते तस्य विष्णु प्रसीदति | 

वेषम्यमुत्तमत्वं तु ददाति नरसञ्चयात्‌ | 

पूजाया विषमा दृष्टि: समा काम्यं विदुःखजम्‌? ॥ 
इति ब्रह्मवैवर्त । सुहृदादिषु शास्रोक्तपूजादिक्रतिः अन्यूनानधिका या सापि 
संमता | aag: — 

“यथा ge कर्तव्यं पितृशत्रसुतेषु च । 

तथा करोति पूजादि समबुद्धिः स उच्यते’ ॥ 
इति गारुडे | 

प्रत्युपकारनिरपेक्षयोपकारकृत्‌ सुहृत्‌ | wena निरूप्य यो रक्षा 

करोति स मित्रम्‌ ।. अरियैधादिकर्ता | कर्तव्ये उपकारे अपकारे च य उदास्ते 
स उदासीनः | कर्तव्यमुभयमपि यः करोति स॒मध्यमः | अवासितङ्ृत्‌ 
द्वेष्यः | we चेतत्‌ - 

द्वेष्येऽवासितकृत्‌ कथमात्रकारी तु मध्यमः | 

प्रियकृत्‌ प्रयो निरूप्याऽपि er यः पारेरक्षति | 

स मित्रमुपकारं तु अनपेक्ष्योपकारक्कत्‌ | 

यस्ततः स सुहृत्‌ प्रोक्तः शत्रुश्वापि बघादिति ॥ ९ n 


योगी युञ्जीत सततमात्मानं रहसि शितः | 

एकाकी यतचित्तात्मा. निराशीर परिग्रहः ॥ १० ॥ 

शुचौ 23 प्रतिष्ठाप्य स्थिरमासनमात्मन! | 

नात्युच्छ्रितं नातिनीचं. चैलाजिनङुशोत्तरम्‌ ॥ ११ ॥ 

समाधियोगप्रकारमाह योगी युञ्जीत इत्यादिना । समाधियौगयुक्ते 
कुर्यात्‌ | आत्मानं मनः ॥ १०.॥ ११ ॥ 
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तत्रैकाग्रं मनः कृत्वा यतचित्तेन्द्रियक्रियः | 
उपविश्याऽसने युञ्ज्याद्योगमात्मविशुद्धये ॥ १२॥ 
समं कायशिरोग्रीवं थारयन्नचलं खिर; | 

सम्प्रेष्य नासिकाग्रं स्वं दिशश्रानवठोकयन्‌ ॥ १३ ॥ 
परशान्तात्मा विगतभीत्रह्मचारित्रते स्थितः | 

मनः संयम्य मच्चित्तो युक्त आसीत मत्परः १४॥ 
योगं समाधियोगं युञ्ञ्यात्‌ ॥ १२ ॥ १३ ॥ १४ ॥ 
युञ्जन्नेवं सदाऽऽत्मानं योगी नियतमानसः | 

शान्ति निर्वाणपरमां मत्संखामधिगच्छति ॥ १५ ॥ 
निर्वाणपरमां शरीरत्यागोत्तरकालीनम्‌ ॥ १५ ॥ 


नात्यश्नतस्तु योगोऽस्ति न चेकान्तमनश्चतः | 
न चातिखप्रशीलख जाग्रतो नेव चाजुन ॥ १६ ॥ 
अनशनादिनिषेधोऽशक्तस्म | उक्त हि-- 
'निद्राशनभयश्वासचेष्टातन्द्रा दिवजनम्‌ | 
कृत्वाऽऽनिमीलिताक्षस्तु शक्तो ध्यायन्‌ प्रसीदति’ ॥ 
इति नारदीये ॥ १६ ॥ 
युक्ता5हार विहारस्य युक्तचेष्टस्य कर्मसु | 


युक्तखप्तावबोधल योगो मवति दुःखहा v ॥ 
ुक्ताहारविदारस्य सोपायाहारादेः | यावता श्रमाद्मभावो भवति 


तावदाहारादेरित्यर्थः ॥ १७ ॥ 
यदा विनियतं चित्त आत्मन्येबाबतिष्ठते । 
निस्पृहः सर्वकामेभ्यो युक्त इत्युच्यते तदा ॥ १८ ॥ 
आत्मनि भगबति ॥ १८॥ 


७८ 


गीताभाष्यस्‌ 


यथा दीपो नित्रातखौं नेङ्गते सोपमा स्मृता । 

योगिनो यतचित्तस्य युञ्जतो योगमात्मनः ॥ १९ ॥ 

आत्मनो भगवद्धिषय योगम्‌ ॥ १९, ॥ 

यत्रोपरमते चित्त निरुद्धे योगसेवया | 

यत्र चेत्राऽर्मनाऽऽत्मान पश्यज्ात्मनि तुष्यति ॥ २० ॥ 
आतमना मनसा । आसनि देहे | आत्मानं भगवन्तं पश्यन्‌ | २०॥ 


सुखमात्यन्तिकं यत्त दूबुद्विग्राह्ममतीन्द्रियम्‌ i 

वेत्ति aa न चेवायं स्थितश्चलति तत्वतः ॥ २१ ॥ 

थं लब्ध्वा चापरं लाम मन्यते नाधिकं ततः | 

यस्मिन्‌ खितो न .दुःखन गुरुणापि विचाल्यते ॥ २२ ॥ 
तत्वतो WARNT ॥ २१ ॥ २२ ॥ 

तं विद्रादू दृंःखसंयोगवियोगं योगसंज्ञितम्‌ i 

स निश्चयेन थोक्तव्यो योगो निर्विण्णचेतसा !। २३ ॥ 

दुः स्वसंयोगो येन वियुज्यते स दुःखसंयोगवियोगः | न केवलमुपन्ष 


दुःखं नाशयति | उत्पत्तिमेब निवारयतीति दशयति संयोगशब्देन | fiu. 
येन योक्तव्यः | थोक्तञ्य एव बुमृषुणेत्यर्थः ॥ २३ ॥ 


सङ्कटपप्रमगान्‌ कामान्‌ त्यक्त्वा सर्वानशेषतः । 
मनसेवेन्द्रियग्रामं विनियम्य समन्ततः ॥ २४ od 
सर्वान्‌ सर्वविषयान्‌ |. अशेषतः एकेंकविषयोऽपि कामः. स्वल्प: 


कादाचिस्कोऽपि न कर्तव्य इत्यर्थः । मनसैव नियन्तुं शक्यते नान्येनेत्येव- 
शब्दः | २४ ॥ l 


aa: शनेरुपरमेदूर्बुदरया ध्रतिग्रहीतया | 
आत्मसंस्थं मनः कृत्वा न किञ्चिदपि चिन्तयेत्‌ ।। २५॥। 
बुद्धः कारणत्वं मनोनिग्रह | ARA च ॥ २५ ॥ 
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थतो यतो RaR- naag RAT. 

ततस्ततो नियम्येतदास्मन्येव बश नयेत्‌ ॥ २६ ॥ 

यतो यतो aa यत्र | 'यतो यतो धावति’ इत्यादिप्रयोगात्‌ ¦ 
आस्मन्येत बह नयेत्‌ । आत्मविषय एब वशीकुर्या दित्यर्थः ॥ २६ ॥ 


प्रशान्तमनसं Ga योगित सुखप्नत्तमम्‌ | 

उपेति शान्तरजसं ब्रह्मभूतमकल्मषम्‌ || २७॥ 

एवं qaq सदाऽऽत्मानं योगी विगतकंल्मवः | 
सुखन ब्रह्मसंस्पशमत्यन्तं सुखमश्नुते ॥ २८ ॥ 
gAs प्रपञ्चयति एवं युञ्चन्निति ॥ २७ ॥ २८ ॥ 


सर्वभूतस्थमात्मानं सर्वभूतानि चाउत्मनि । 
Sad योगयुक्तात्मा सर्वत्र समदशनः ॥ २९ ॥ 
ध्येयमाह सर्वभूतस्थमिति | मर्वभूतस्थमात्मानं परमेश्वरम्‌ । सर्व- 
भूतानि चाऽत्मनि परमेश्वरे | तं च परमेश्वरं ब्रह्म तृणादौ ऐश्वर्यादिना 
साम्येन पश्यति । तश्चोक्तम्‌ -- 
tann सर्वभूतेषु भगवन्तमवस्थितम्‌ | 
अपश्यत्‌ सर्वेभूतानि भगवत्यपि चाउत्मनि' ॥ 
इति । ‘aq सर्वेषु भूतेषु तिष्ठन्तं परमेश्वरं’ इति च ॥ २९ ॥ ` 


यो माँ पश्यति ada सवे च मयि पश्यति | 

तस्याहं न प्रणश्यामि स च मे न प्रणश्यति ॥ ३०॥ 

फलमाह थो मामिति | तस्याहं न प्रणश्यामीति सर्वदा योगक्षेम- 
qe; स्यामित्यर्थः । स च मे न प्रणश्यति. सर्वदा मद्भक्तो भवति | सत्यपि 
स्वामिन्यरक्षत्यनाथः | एवं मृत्येऽप्बभजत्यमृत्य इति हि प्रसिद्धिः । उक्तं च-- 
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सर्वदा सर्चैभूतेषु समे at यः प्रपश्यति | 
अचढा तस्य भत्तित्स्यात्‌ योगक्षेमं वदाम्यहम्‌’ ॥ 
इति गारुडे ॥ २० Il 


सर्वभूतस्थितं यो माँ भजञत्यकत्वमास्थितः | 
सर्वथा बर्तेमानोऽपि स योगी मयि वर्तते ॥ ३१ d 
एतदेव स्पष्टयति सर्वभूतस्थितमिति ।। एकत्वमास्थितः सर्वत्र एक 
एवेश्वर इति खितः । सर्वप्रकारेण वर्तमानोऽपि मय्येव वर्तते । एवमपरोक्ष 
पदयतो ज्ञानफलं निबतमित्यर्थ: | तथाऽपि प्रायो नाधर्मं करोति । कुर्वतस्तु 
मद्द्‌ दुःखसूचकं भवतीत्युक्त पुरस्तात्‌ | em च-- 
“कदाचिदपि नाधमे बुद्धर्विप्णुृशां भवेत्‌ | 
प्रभादात्त कृतं पापं eed भस्मीमविष्यति | 
भादिराजे: तथा देवेऋषिभिः क्रियते कियत्‌ | 
बाहुस्यात्‌ कर्मणस्तेषां दुःखसूचकमेव तत? ॥ 
इति ॥ ३१ ॥ 


आत्मौपम्येन सर्वत्र समं पश्यति योऽजुन | 

सुख वा यदि वा दुःख स योगी परमो मतः ॥ ३२ ॥. 

साम्यं प्रकारान्तरेण व्याचष्टे आत्मौपम्येनेति ॥ ३२ ॥ 

अजुन उवाच-- 

योऽयं योगस्खया प्रोक्तः साम्येन RJA | 

एतस्याइ न पश्यामि चश्वरुत्वात्‌ स्थितिं स्थिराम्‌ ॥ 33 ॥ 

एतस्य योगस्य सिरां स्थिति न पश्यामि । मनसः चश्वरुत्वात्‌ ॥ 
॥ ३३ ॥ 


गीताभाष्यम्‌ 


qas हि मनः कृष्ण प्रमाथि बलवद्दढम्‌ । 
aat निग्रह मन्ये वायोरिव सुदुष्करम्‌ ॥ 39 ॥ 
श्रीमगवानुवाच- 
असंशयं महाबाहो मनो दुनिग्रहं चलम्‌ । 
अभ्यासेन तु कौन्तेय वैराग्येण च TAIT ॥ ३५ ॥ 
उक्त च-- 
'मनसश्चश्चलत्वाद्धि स्थितिर्योगस्य वे स्थिरा । 
विनाऽभ्यासान्न शक्या स्मात्‌ वैराग्याद्वा न संशयः ॥' 
इति व्यासयोगे ॥ २४ ॥ ३५ ॥ 
असंयताऽत्मना योगो दुष्प्राप इति मे प्रतिः | 
बत्याऽस्मना तु यतता शक्योऽवाप्तु्ुपायतः ॥ ३६ ॥ 
न च कदाचित्‌ स्वयमेव मनो नियम्यते | 
'शुभेच्छारहितामां च द्वेषिणां च रमापतौ | 
नास्तिकानां च बे पुंसां सदा मुक्ति युज्यते ॥' 
इति निषेधात्‌ ब्रह्मे ॥ २६ ॥ | | 


अजुन उवाच-- | 
अयतिः श्रद्धयोपेतो योगाचलितमांनसः | 


अप्राप्य योगसंसिद्धि काँ गर्ति कृष्ण गच्छति || ३७ ॥ 


कश्चिन्नोमयविश्र्टः छिननाञ्रमिव नश्यति । 
अप्रतिष्ठो महाबाहो विभूढो बरह्मणः पथि ॥ ३८ ॥ 
एतन्मे संशयं कृष्ण STRANE: | 

त्बदन्यः संशयस्यास्य छेचा न द्युपपद्यते ॥ ३९ N 


<१ 
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श्रीभगवाचुवाच-- 

पार्थ नेवेह mga विनाशस्तस्य विद्यते । 

न हि कल्याणकृत्‌ कञ्चित्‌ दुर्गतिं तात गच्छति ॥ ४० ॥ 

प्राप्य पुण्यकृतान्‌ लोकानुषित्वा शाश्वतीस्समाः | 

शुचीनां श्रीमतां गेहे योगश्रष्टोऽमिजायते ॥ ४१ ॥ 

अथवा योगिनामेव कुले भवति धीमताम्‌ | 

एतद्धि दुलमतरं लोके अन्म यदीदृशम्‌ ॥ ४२॥ ` 

तत्र तं बुद्धिसंयोगं लभते पौरवदे हिकम्‌ | 

यतते च ततो भूयः संसिद्धौ इरुनन्दन ॥ ४३ ॥ 

अयतिरप्रवलः ॥ ३७ ॥ ३८ ॥ ३९ ॥ ४० ॥ ४१॥ ४२॥ 
४३ Il 

पूर्वाभ्यासेन तेनेव हियते छावशो5पि सः | 

बिश्चासुरपि योगस्य शब्दब्नह्ातिबर्तत ॥ ४४ ॥ 

योगस्य जिज्ञासुरपि, ज्ञातव्यो मया योग इति यस्यातीवेच्छा सोऽपि 
शब्दब्रह्मातिवर्तते | परं ब्रह्म प्राप्नोतीत्यथेंः ॥ ४४ ॥ 


प्रयलाद्यतमानस्तु योगी संशुद्धकिल्बिषः । 
अनेकजन्मसं सिद्धस्ततो याति परां गतिम्‌ ॥ ४५ I 


नेकजन्मनीत्याह प्रयत्नादिति । जिज्ञासुर्शात्वा saa करोति | qa- 
मनेकजन्मभिः संसिद्धोऽपरोक्षज्ञानी भूत्वा परां गति याति। आह «— 
“अतीव श्रद्धया युक्तो जिज्ञासुर्विष्णुतत्परः | 
जात्वा ध्यात्वा तथा दृष्टा जन्मभिबहुमिः पुमान्‌ | 
विशेन्नारायणं देवं नान्यथा तु कथञ्चन ॥' 
इति नारदीये ॥ ४५ ॥ 
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तपखिम्यो.्धिको योगी ज्ञानिभ्योऽपि मतोऽधिकः | 
फर्मिभ्यथाधिको योगी तस्माद्योगी भवाजुन । ४६ ॥ 
योगिनामपि सर्वेषां मझतेनान्तरात्मना | 

श्रद्धावान्‌ भजते यो मां स मे युक्ततमो मतः ॥ ४७ ॥ 
३» तत्सदिति श्रीमद्भंगवद्वीतासूपनिषत्सु ब्रह्मविश्वायां योगशाख्ने 
श्रीकृष्णाजुनसंबादे अभ्यासयोगो नाम षष्ठोऽध्यायः ॥ ६ ॥ 


ज्ञानिभ्यो योगज्ञानिभ्यः | तपस्विभ्यः कृच्छादिारिभ्यः | 

उक्तं च -- ॥ 

“कूच्छादेरपि यज्ञादेर्ध्यानयोगो विशिष्यते | 

तत्रापि शेषश्रीब्रह्मशिवादिध्यानतो हरेः | 

ध्यान कोटिगुण प्रोक्तमधिक वा gagna ॥' 
इति गारुडे | 

'अज्ञात्वा ध्यायिनो ध्यानाउज्ञानमेव विशिष्यते | 

ज्ञत्वा ध्यान ज्ञानमात्रात्‌ ध्यानादपि तु दशनम्‌ | 

दशनादपि भक्तेश्च न किञ्चित्‌ साघनाषिकम्‌ ||! 
इति च नारदीये ॥ ४६ ॥ ४७ ॥ 


इति श्रीमदानन्दतीर्थमगवत्पादाचायेविरचिते श्रीमद्भगबद्गीताभाप्ये 
षष्ठोऽध्यायः || ६ ॥ 


coe 


॥ अथ सक्षमोऽध्यायः ॥ 


मय्यासक्तमनाः पार्थ योग युञ्जन्‌ मदाश्रयः | 

असंशयं समग्रं माँ यथा ज्ञास्यसि तच्छृणु ॥ १॥. 

साधनं प्राधान्येनोक्तमतीतेरध्यायैः | उत्तरेस्तु षड्मिभगवन्माहात्म्य 
MAASE । आसक्तमनाः अतीवस्ेहदयुक्तमना; । मदाश्रयः भगवा नेव 
aq मया कारयति | स एव मे शरणम्‌: | 'तस्मित्नवाहं थित इति स्थितः | 


adai’, ‘aan’ इति क्रियाविशेषणम्‌ ॥ १ ॥ 


ज्ञान तेऽहं सविज्ञानमिदं बष्ष्याम्यशेषत; | 

यज्ज्ञात्वा नेह भूयोडन्यज्ज्ञातव्यमजशिष्यते ॥ २ ॥ 

aq मद्विषये ज्ञानम्‌ । विज्ञान विशेषज्ञानम्‌ ॥ २ ॥ 

मनुष्याणां qeu कश्चिद्यतति सिद्धये । 

यततामपि सिद्धनां कश्चिन्मा वेत्ति तत्वतः ॥ ३ ॥ 

दौम्य ज्ञानस्याइ मनुष्याणामिति ॥ ३ ॥ 

भूमिरापोऽनलो ag: ख मनो बुद्धिरेष च | 

अहङ्कारं इतीर्य मे भिन्ना प्रकृतिरष्टधा ॥ ४ ॥ 

परतिज्ञाते ज्ञानमाह भूमिरित्यादिना । महतोऽहङ्कार ware. 
भावः ॥ ५ ॥ 


अपरेयमितस्स्वन्थां प्रकृतिं विद्धि मे पराम्‌ । 
जीवभूतां महाबाहो ययेदं धायते जगत्‌ ॥ ५ ॥ 


गौतामाष्बम्‌ cy 


अपराउनुत्तमा | वक्ष्यमाणामपेक्ष्य | जीवभूता श्री: । जीवानां 
प्राणघारिणी । चिद्रूपमूता सर्वदा सती । agt इति श्रुतेः । 
जगाद च-- 

'प्रक्कती x तु देवस्य जडा चेवाजडा तथा | 

अव्यक्ताख्या जडा सा च सृष्टया भिन्नाइष्टधा पुनः | 

महान्‌ बुद्धिर्मनव्वव पश्चमूतानि चेति ह | 

अवरा सा जडा श्रीश्च परेयं घाते तया | 

चिद्रूपा सा त्वनन्ता च अनादिनिधना परा | 

यत्समं तु प्रिय किञ्चिन्नास्ति विष्णोर्महात्मनः | 

नारायणस्य महिषी माता सा ब्रह्मणोऽपि हि । 

ताभ्यामिदं जगत्सवै हरिः सृजति भूतराट्‌ d 

इति नारदीये ॥ ५ ॥ 


एतद्योनीनि भूतानि सर्वाणीत्युपधारय | 
अहं HUA जगतः प्रभवः प्रझयस्तथा ॥ ६ I 
न केवलं ते जगठक्कती aga इत्मेतावन्मदेश्वर्यमित्याह अहमिति | 
प्रभवादेः सत्ताप्रतीत्यादेः कारणत्बात्तद्वोक्तत्वाच प्रभव इत्यादि | 
तथा च श्रुतिः 
‘agam: सर्थकर्मा सधैगन्घ; सवरसः सर्थेमिदमभ्मात्तोऽवाक्यनाद्रः |” 
इति | 
भाइ च — 
agr पाता च deat नियन्ता च प्रकाशिता | 
यतः सधैस्य तेनाहं सर्वोऽस्मीयृषिभिः स्तुतः | 
gasta भोक्तूत्वान्न तु qeu | 
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आगमिष्यत्ुख चापि deeds सदाऽपि तु | 
तथाप्यचिन्त्यशक्तितवाञ्ञातं सुखमतीब ww 
इति नारदीये ॥ ६ ॥ 


मत्तः परतरं नान्यत्किश्चिदस्ति धनञ्जय | 
मयि सर्वमिद प्रोत सत्रे मणिगणा इव ।। ७॥ 
अहमेव परतरः | मत्तोऽन्यत्परतरं न किञ्चिदपि dos ॥ 
रसोऽहमप्सु कौन्तेय प्रमाऽस्मि aaa: । 
प्रणवः सर्ववेदेषु शब्दः ख पौरुषं नृषु ॥ ८ ॥ 
पुण्यो गन्धः, पृथिव्याँ च तेजश्चास्मि विभावसौ । 
जीवनं सर्व भूतेषु तपश्चास्मि तपखिघु ॥ ९ ॥ 
बीजे मां सर्वभूतानां चिद्धि पार्थ सनातनम्‌ i 
बुद्धिबुद्धिमतामस्मि तेजस्तेजखिनामहम्‌ ॥ १० ॥ 
इदं ज्ञानम्‌ | रसोऽहमित्यादिविज्ञानम्‌ । अबादयोऽपि तत एव | 
तथाऽपि रसादिस्वमावानां aust च स्वभावत्वे ana च विशेषतोऽपि - 
नियामकः | न सबादिनियमानुबद्धो रसादिः तत्सारत्वादिश्वति दशयति 
“अप्सु रसः' इत्यादिविशेषशब्दैः | भोगश्च विशेषतो रसादेरिति चोपासनाथै 
च । उक्त ज गीताकल्पे-- 
“रसादीनां रसादित्वे स्वभावःवे तथैव च | 
सारत्वे सर्वधर्भषु विशेषेणापि कारणम्‌ | 
सारभोक्त च ads यतोऽतो जगदीश्वरः | 
रसादिमानिनां देहे स सर्वत्र व्यवस्थित; | 
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अवादयः पार्षदा ध्येय; स ज्ञानिनां हरि; | 
रसादिसम्पत््याऽन्येषां वासुदेवो जगत्पतिः ॥' 
इति | 

'स्वमाचो जीव एव च । 
‘agama नियतस्तेनेव किमुतापरम्‌ ।' 
भि तदस्ति बिना यस्सान्मया भूत चराचरम्‌ |! 

इति च | 
'धर्माविरुद्ध:', 'कामादिवर्जित' इत्याद्युपासनाथेम्‌ | 

उक्त च गीताकल्पे -- 

“र्माविरुद्धकामेउसावुपास्य; काममिच्छता | 
विहीने कामरागादेबेले च बलमिच्छता | 
aaa खनिच्छद्विज्ञानमेव ददाति च ॥' 


“पुण्यो गन्ध? इति मोगापेक्षया । तथाहि श्रतिः । “पुण्यमेवामुं 
गच्छति न ह वे देवान्‌ पापं गच्छति’, Cond पिबन्तौ gpa ठोके! 
इत्यादिका | ऋतं च पुण्यम्‌ | 

“ऋतं सत्य तथा घर्मः gad चामिधीमते' 
इत्यभिधानात्‌ | 

“ऋते तु मानसो धर्मः सत्यं स्यात्‌ सम्प्रमोगगः' | 
इति च । न च "अनश्नन्नन्यो अभिचाकशीति’, 'अन्यो निरन्नोऽपि बलेन 
भूयान्‌? इत्यादि विरोधि । स्थूलानशनेक्तेः | आइ च सूक्ष्माशनम्‌--. 

ARISEN इव वै मवत्यसाच्छारीरादात्मन:” | इति | 
न चात्र जीव उच्यते । - “शरीरादास्मन' इति भेदांभिषांनाच्‌ः। स्रादिश्च 
शारीर एव । 
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“शारीरस्तु त्रिधा भिन्नो जागृदादिष्ववखितेः | 
इति वचनाट्रारुडे | अस्मादिति त्वीश्वरव्यावृत्त्यर्थम्‌ | 
. शारीरी तावुभौ b जीवश्चेश्वरसन्ज्ञितः | 
अनादिबन्थनस्त्वेको नित्यमुक्तस्तथा5परः' ॥ 
इति वचनान्नारदीये | भेदश्रुतेश्च । सति गत्यन्तरे पुरुषभेद एव कह्प्यो 
न त्ववस्थाभेदः | आह च-- 
“प्रविविक्तमुग्यतो ह्यस्माच्छारीरात्पुरुषोत्तमः | 
अतोऽभोक्ता च भोक्ता च स्थूलाभोगात्स एव g । 
इति गीलाकल्पे | 


बलं बलवतां चाहं कामरागविवर्जितम्‌ | 

धर्माविरुद्धो भूते कामोऽस्मि भरतर्षभ ॥ ११ ॥ 

ये चेव सात्विका भागा राजसास्तामसाश्च ये । 

मत्त एवेति तान्‌ विद्धि न त्वहं तेषु ते मयि ॥ १२ ॥ 

“न त्वहं तेषु’ इति तदनाधारत्वसुच्यते | उक्त च "तदाश्रितं 
amaa नासौ कुत्रचिदाश्रित:' इति गीताकश्पे ॥ ११ ॥ १२ ॥ 

fafa मयेभावेरेभिः सर्वमिदं जगत्‌ | 

मोहित नाभिजानाति मामेभ्यः. परमव्ययम्‌ ॥ १३ ॥ 

तर्हि कथमेवं न ज्ञायत इत्यत आइ त्रिभिरिति ॥ aaea 
मयट्‌ | तश्चोक्तम्‌-- | 

aana बिकाराथै प्राचुयार्थ मयट्‌ त्रिधा ।' 
इति । न हि गुणकार्यभूता माया । ‘quad’ इति च वक्ष्यति । सिद्ध 
च कार्यस्यापि aaah | 


गीताभाष्यम्‌ ८२, 


'तादास्यं कार्यधमदि: संयोगो मित्नवस्तुनो:' | 
हत्यादि व्यासयोगे | भाव: पदार्थे; | सर्वे भावा हृश्यमाना गुणमया एत 
एवेति दशयति एभिरिति | ज्ञानिव्यावृत्त्यथमिदमिति । गुणमयदेहादिकं 
ष्ट्रा alash ताइृश इति मायामोहित इत्यर्थः | जगाद च व्यासयोगे 
'गौणान्‌ ब्रह्मादिदेहदीन्‌ eer विष्णोरपीदशः। 7009 
देहादिरिति मन्वानो ARAR जनो gaa’ di n 
इति । एभ्यो गुणमयेभ्यः । 'गुणेभ्यश्च ov’, इति वक्ष्यमाणत्वातू (481 
निर्गुणश्च' इत्यादिश्रृतिभ्यश्च | 'ब्रेगुण्यवर्जित इति चोक्तम्‌ ॥ १२ ॥ 


देवी झेषा गुणमयी मम माया दुरत्यया | 
मामेव ये प्रपद्यन्ते मायामेतां तरन्ति d ॥ १४ Ul 


कथमनादिकाले मोह्ानत्ययो बहूनामित्यत आह : देवीति d 
अयमाशयः | माया येषा. मोहिका [up च सृष्ट्यादिकीडादिमद्देवसंबन्धि- 
स्वादतिशरेदुरत्यया | तथा fü Gaaga पठन्ति aq ` क्रीझविजि- 
गीषाव्यवहारद्मतिस्तुतिमदमोदस्वञ्गकान्तिगतिशु 1॥ कथ देबी । 
मदीयत्बात्‌ । अहे हि देव इति | अब्रबीच-- 7 

श्रीभूदुर्गति या भिन्ना महामाया तु वेष्णवी | 
तच्छमत्यनन्तांशहीनाऽधापि तस्याश्रयात्‌ प्रभी: | oe 
अनम्तत्रह्मद्वादेनास्या: शक्तिक्रकाऽपि fa 1^ Bs ` 
तेषां दुरत्ययाऽप्येषा बिना व्रिष्णुप्रसादतः? ter = . 


इति च, ब्यासबोगे तर्हि न कथश्विदत्येतु शक्यत इत्यत आह मामेवेति । 
wawa परित्यजथ मामेव ये प्रपद्यन्ते; गुर्वादिवः्दनःच ada andafa 


स एव च qa खित्वा गुर्वादिभेबतीत्यादि पर्यन्तः |. आह. चः नारदीबे-- 
12 Du 


ट्र ir 
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'मत्सम्पत्त्या तु गुर्वादीन्‌ मजन्ते मध्यमा नराः | 
मदुपाघितया तांश्च सवैमृतानि चोत्तमाः’ di 


इति । 'आचार्यचेत्यवपुषा स्वगतिं afg इति च ॥ १४ ॥ 


न माँ दुष्कृतिनो मूढा! प्रपद्यन्ते नराधमाः | 


माययाऽपहृतज्ञाना आसुरं भावमाश्रिताः ॥ १५ | 
चतुर्विधा भजन्ते at जनाः सुकृतिनो5जुन | 
malt जिज्ञासुरर्थार्थी ज्ञानी च भरतर्षभ ॥ १६। 


तर्हि सर्वेऽपि किमिति नात्यायन्नित्यत आइ न मामिति । दुप्कृति 

स्वान्मूढाः | अत एव नराधमाः | अपहृतज्ञानस्वाश्च मूढा; | भत एवाऽसु 
भावमाश्रिताः | सच वक्ष्यते प्रबृत्ति च निवृत्ति च' इत्यादिना 
अपहारोऽमिभवः | उक्त चेतत्‌ व्यासयोगे-- 

जाने स्वभावो जीवानां मायया ह्यभिभूयते’ | 
इति agy रताः असुराः | तच्चोक्तं न।रदीये-- 

'ज्ञानप्रधाना देवास्तु असुरास्तु रता असी | 
इति ॥ १५ ॥ १६ ॥ 


तेषां ज्ञानी नित्ययुक्त एकमक्तिर्विश्ञिष्यते | 
प्रियो हि ज्ञानिनोऽखर्थमहं स च मम प्रिय! ॥ १७+ 


उदाराः सर्वं एवैते ज्ञानी त्वात्मेव मे मतम्‌ | 
आस्थितः स हि युक्तात्मा मामेवानुत्तमां गतिम्‌ ॥ १८६ 
एकस्मिन्नेव भक्तिरित्येकमक्तिः | as गारुडे -- : 
“मय्येव भक्ति्नान्यत्र एकभक्तिः स उच्यते |’ 
इति ॥ १७॥ १८॥ 


fede -.. 


farag ९१ 
बहूनां जन्मनामन्ते ज्ञानवान्‌ at प्रपद्यते | 
quits: सर्वमिति स महात्मा सुदुलेभः ॥ १९ ॥ 


बहूनां जन्मनामन्ते ज्ञानवान्‌ भवति । तच्चोक्तं ब्राध्े-- 
'बहुमि जन्मभिज्ञास्वा ततो मां प्रतिपद्यते’ | 


इति ॥ १९ ॥ 
RS ASD 
क।मस्तेम्तहृतज्ञानाः प्रपधन्तेऽन्यदेवताः | 
d d नियममास्थाय प्रकृत्या नियताः खया ॥ Ro ॥ 
प्रकृत्या स्वमावेन | 
“स्वभाव; प्रकृतिश्चैव संस्कारो वासनेति च! | 
इत्यभिधानात्‌ ॥ २० ॥ 


यो यो याँ at ag भक्तः श्रद्धयाऽचितुमिच्छति । 
तस्य तस्याचलां श्रद्धां तामेव विदधाम्यहम्‌ ॥२१॥ 


स तया श्रद्धया युक्तस्तस्याऽर।धनमीद्ते | 
रभते च ततः कामान्‌ मयेव विहितान्‌ हि तान्‌ ॥ २२॥ 
यां बां ब्रह्मादिरूपां तनुम्‌ । उक्तं च नारदीये--- 
“अन्तो ब्रह्मादिमक्तानां मद्भक्तानामनन्तता’ | 
ईति | 
मुक्तश्च कां गतिं गच्छेन्मोक्ष्चेव किमात्मक:' | 
इत्यादेः परिद्वारसन्दर्भाश्च मोक्षधर्मेषु | 
“अवतारे महाविष्णोभेक्तः कुत्र च मुच्यते’ | 
इत्यादेश्च ब्रह्मवैवर्त ॥ २१ ॥ २२ I 
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अन्तवत्तु फले, तेषां. AFIAT, । 
देवान्‌ at यान्ति मद्धक्ता यान्तिमामपि ॥ २३ ॥: 
„` अव्यक्ते व्यक्तिमापन्न मन्यन्ते मामबुद्धयः! =; 
परे भावमजानन्तो ममाव्ययमनुत्तमम्‌ MR ॥ 
“` कौ बिशेषस्तवान्येभ्य इत्यत आह अव्यक्तमिति । कायेदेंदादि- 
वर्जितम) तद्वानिब प्रतीयस इत्यत आह च्यक्तिमापन्नमिति ॥ कार्य 
eraai e तेच्चोक्त-- 'सदसतः परम्‌?, “न तस्य कायम्‌, “अपाणि 
qa; | | 


soie ar. eo el । 


n Ds nett 


ड. 


aai qui मम्यन्ते गौणदेहिकम्‌'-_ 


इत्यादी | भावं याथार्थ्यम्‌ | तथाऽत्रबीत्‌ | 


"E याथातथ्यमजानन्तः परं तस्य विमोहिता:' | 


^^ इत्त्यांदि.॥ २३ ॥ २४ ॥ 


नाह प्रकाशः धर्वस्य योगमायासमाबृतः | 
मूढोऽयं नाभिजानाति लोको मामजमव्ययम्‌ ॥ २५॥ 
अज्ञाने च मदिच्छयेत्याह नाहमिति । alta सामर्थ्योपायेन | 


` मायया च.। मयैव मूढो नामिजानाति p तथा हि पाडे 


“आत्मनः प्रावृतं चेव लोकचित्तख बन्धनम्‌ | 

स्वसामर्थ्येन देव्या च Hed स महेश्वरः? || 
इति च॥ २५॥ OO P 
वेदाहं समतीतानि-वैर्तमानानि चालुन | : 
विष्याणि च भूतानि मां तु वेद न कश्चनः .॥२६॥ 
न मां मायां बच्चातीयाह वेदेति ॥ न कश्चनातिसमर्थोऽपि 
स्वसामर्थ्यात्‌ ॥ २६ ॥ ; 


४ >गीताभाष्पम्‌ क OA 
OS So Gf -इन्छाद्वेष पपुत्थेन इन्द्रमोहेन भारत | 
"सर्च बूतानि संमोह सर्ग यान्ति परन्तप ॥ २७ || 


“co gaia सुखदु:खादिविषयमोहेन | इच्छाद्रेषयो:. प्रवृद्धयोने हि 
ffs अक्यम्‌ | कारणान्तरमेतत्‌ | at सर्गकाले आरम्बैव । शरीरे 
` हि सतीच्छादय; | पूवे,स्वज्ञानमात्रस्‌ ॥ २७ ॥ 


येषां त्वन्तगतं पापं जनानां पुण्यकर्मणाम्‌ | 
ते इन्द्मोहनिमुक्ता भजन्ते माँ za ॥ २८ ॥ 
विपरीताश्च केचित्‌ सन्तीत्याह येषामिति ॥ २८ ॥ 


जरामरणमोक्षाय मामाश्रित्य यतन्ति ये | 
ते ब्रह्म तद्धिदृः कृत्खमध्यात्म कर्म चाखिलम्‌ ॥ २९ ॥ 
साधिभूताथिदेव ut aas च ये विदुः | 
प्रयाणकालेऽपि च मां ते विदुर्युक्तचेतसः ॥ ३० N 
“जरामरणमोक्षाय? इत्टन्यकामव्यावृत्त्यथे, मोक्ष स्क्तिस्तुत्यथे बा | 
न AÑ: | 
'मुमुक्षोरमुमुक्षुस्तु वरो ह्येकान्तभक्तिमाक्‌’ । 
इतीतरम्तते रिदीये | 'नात्यन्तिक' इति च । 
aai गुणलिङ्गनामानुश्राविककर्सणाम्‌ | 
सत्व एवैकमनसो वृत्तिः स्वाभाविकी तु या । 
अनिमित्ता भगवति भक्ति; सिद्धेगरीयसी | 
जरयत्याशु या कोश निगीर्णमनलो aa’ ॥ 
इति रक्षणाच्च भागवते | आह च -- 


९४ गीतामाप्यम्‌ 
'सर्ववेदास्तु देवार्थाः देवाः नारायणार्थका: | 
नारायणस्तु मोक्षार्थो मोक्षो नान्यार्थ इष्यते | 


एवं मध्यमभक्तानामेकान्तान न कस्यचित्‌ | 
अर्थे नारायणो देव: सर्वमन्यत्तदर्थकम' ॥ 


इति गीताकल्पे । 'त एव च विदुः | 'यमेवेष वृणुते’ इति श्रुतेः ॥ 


इति श्रीमदानन्दतीर्थभगवत्पादाचाविरचिते श्रीमङ्कगबद्वीता- 


भाष्ये सप्तमोऽध्यायः ॥ ७ d 


cuu 
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॥ अथ अष्टमोऽध्यायः ॥। 


अर्जुन उवाच -- 

कि aga किमध्यात्मं कि कर्म पुरुषोत्तम | 

अधिभूतं च किं प्रोक्तमधिदेत्र fugsua ॥ १॥ 

अधियज्ञः कथं कोऽत्र देहेऽस्मिन्‌ AJARA | 

प्रयाणकाले च कथ ज्ञेयोऽसि नियतात्मभिः ॥ २॥ 
श्रीमगवानुवाच — 

अक्षरं ब्रह्म परमं खभावोष्ध्यात्ममुच्यते | 

भूतमावोद्भरकरो विसर्गः कर्मसञ्जितः ॥ ३ ॥ 

मरणकालकर्तग्यगत्याधसित्रध्याय उपदिशति | 

waat ब्रह्म । वेदादिशक्ञाव्यावृत्त्यथमेतत्‌ू । भात्मन्यधि au. 
दध्यात्मस्‌ । आत्माउपिकारे यत्तदिति वा | तथा हि। जेवस्वभावः | 
स्वाख्यो भाव: स्वभाव इति gara जीचो वा स्वभाव: सर्वदा अस्त्ये- 
बैकप्रकारेणेति भाव; । अन्तःकरणादिव्यावृत्त्य्थों भावशब्दः | न ह्येक- 
प्रकारेण शितिरन्तःकरणादेः | विकारित्वात्‌ । स्वशब्द ईश्वरव्यावृक्त्यर्थः । 

भूतानां जीवानां भावानां जडपंदार्थानां चोद्वकरीश्वरक्रिया विसर्गः | 
विशेषेण सर्जन Rat इत्यर्थः ॥ १॥ २॥ ३॥ 


अधिभूतं क्षरो भावः पुरुषथाधिदेवतम्‌ | 


अधियज्ञो5हमेवात्र देहे देहभृतां वर ॥४॥ 
भूतानि सशरीरान्‌ जीबानध्छित्य यत्तदधिमूतम्‌ | क्षरो भावो 
विनाशी कार्यपदाथैः |  अव्यक्तान्तर्भावेडपे तस्याप्यन्यथाभावास्यो 


बिनाशो5प्त्येव | aeu — 


९६ aria 1 
| | 
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'अऱ्यक्ते परमे व्योप्ति निष्क्रिये सम्प्रहीयते’ | 
इति | 

तस्मादव्यक्तमुसन्ने त्रिगुणं द्विजसत्तमः | 
इति च । “विकारोड्व्यक्तजन्म हि’ इति च स्कान्दे । -पुरि'शवनासुरुपी. _ 
-जीवः। संच सङ्कर्षणो ब्रह्म वा। स सर्वदेवानधिकृत्ये . तत्ेतिरित्यषिः 
aay | देवाचिकारख इति वा qs e E 


E 


सर्वेयज्ञभोक्तत्वादेरघियज्ञ: | अन्योऽघियशोऽम्यादिः प्रसिद्ध इति: 

इति विशेषणम्‌ | 'भोक्तारं यज्ञतपसाम्‌! “त्रविद्य माम्‌' । 'ये त्वन्य- 
= देबताभक्ता:' । 'एतस्य वा अक्षरस्य प्रशासने गागिं' 1. 'ददतो मनुष्याः 
प्रशसन्ति यजमान देवाः? इत्यादेः | e : 


कुतो qu AT ail ga नंश्रयसँ पदम्‌ | | 
इत्यादिपरिहाराच्च Des. भगवान्‌ demens _ सिद्धमिति : 


कथमित्यस्य परिहारः Tug नोक्त:4 सेप्राणिंदेहअरूप्रेण सु wedge S 


ta? इति खदेहनिवत्यर्थम्‌ (^a. हिं. तत्रेश्वरस्थ Rag थ... 
गस्ति | arb ब्रह्म भगवतोऽन्यत्‌ | deser egal .'साधिभूताधिदेवं:.. 


मां साधियज्ञं च ये विदुः? इति परामँशात्‌ ada च प्रश्नात्‌ । aR. E 
aq’ इति भेदप्रतीतेः afaa 'अधियज्ञो$ इत्युक्तम्‌ | oe इत्भेद ˆ 
प्रसिद्धेः ed इत्येवोक्तम्‌ । आइ च गीताकल्पे-- Jo 


'देहस्थविष्णुरूपाणि अधियज्ञ इतीरित; Too see, + . 
कर्मश्वरस्य BIA तज्चाप्रीच्छायमुच्यतें ॥.. ४ 


अधिभूत जड प्रोक्तमध्यात्मं-जीव उच्यते । ins M | 
हिरण्यगर्भो5धिदेच देवः सङ्कर्षणोऽपि वा ॥ | 


गीताभाष्यम्‌ 


HA नारायणो दैव; सर्वदेबेशरेश्वर' । इति। 
“यथा प्रतीत बा सर्वमत्र ìa विरुध्यते’ ॥ 
ef | स्कान्दे च--- 
आत्माभिमानाधिकारस्थितमध्यात्ममुच्यते | 
kagi विनाउतीवबाह्यत्वादर्षिदेवतम्‌ ॥ 
देवाधिकारग सबै मद्दामूतादिकारगम्‌ | 
तत्कारणं तथा कार्थमधिमूतं तदन्तिकात्‌' ॥ 
ef | महाकौमे च --- 
“अध्यात्मं देहपयैन्तं केवलातमोपकारकम्‌ | 
सदेह जीवभूतानि यत्तेषामुपकारक्कत्‌ ॥ 
अधिभूत तु मायान्ते देवानामधिदिवतम्‌ ty 
ईति ॥ ४ ॥ 


अन्तकाले च मामेव समरन्‌ YA कलेवरम्‌ | 
यः प्रयाति स मद्भावं याति नास्त्यत्र संशयः 
मद्भावं मथि सत्ताम्‌ । निर्दःखनिरतिशंगानन्दात्मिकाम्‌ | 
वैञ्चोक्तम्‌ — 
भक्ताना च गतित्रेहयनं क्षेत्रज्ञ इति कल्पितः? | 
ईति मोक्षधर्मे ॥ ५ ॥ 


थे थे वाऽपि स्मरन्‌ भावं त्यजत्यन्ते कलेबरम्‌ | 
तं तमेवैति कौन्तेय सदा तद्भावभावितः 
तस्मात्सवेषु कालेषु मामनुस्मर युध्य च । 


सय्यर्पितमनोबुद्धिमामेवेष्यस्यसंशयः 
13 


९७ 


MaI 


॥ ६॥ 


॥७॥ 


९८ गीतामाष्यम्‌ ; 


सरन्‌ पुरुषः त्यजतीति भिन्नकालीनत्बेडप्यबिरोध इति मन्दमतेः: 
शङ्का मा भूदित्यन्त इति विशेषणम्‌ | सुमतेः नेव शङ्काऽवकाशः "ud 
त्यजती 'त्येककालीनस्वप्रतीते: | दुर्मतेः दुःखान्न सरन्‌ त्यजतीति EI 


'त्यजन्‌ देह न कश्चित्त मोइमाग्रोत्यसंशयम्‌' | | 
इति स्कान्दे । | 
“तस्य ह एतस्य हृद यस्याग्रे प्रधोतते | तेन seda एष आत्मा निष्क्रामति’ ॥ 
इति हि श्रुतिः । सदा तद्भावभावित इत्यन्तकालस्मरणोपायमाद्द | भगेन्तर्गतँ, 
मनः | तथाऽमिधानात्‌ । भावितखमतिवासितस्वम्‌ । “भावना ahaaa 
इत्यभिधानात्‌ ॥ ६ ॥ ७ ॥ 


अभ्यासयोगयुक्तेन चेतसा नान्यगामिना | 
परमं पुरुषं दिव्यं याति पार्थानुचिन्तयन्‌ ॥ ८ tl 
सदा तड्घावमावितत्व स्पष्टयति अभ्यासेति । अभ्यास एव 
योगो अभ्यासयोगः दिव्यं पुरुष पुरिशयं पूण च | 
'स वा अयं पुरुषः सर्वासु qu पुरिशयो 
नैनेन किश्वनानाबवृत नैनेन किश्चनासंवृतम? ॥ l 
इति श्रृतेः । दिव्य सृष्ट्यादिक्रीडायुक्तम्‌ । 'दिवु क्रीडा’ इति धातोः ॥८॥ 
- करिं पुराणमनुशासितारमणोरणीयासमनुस्मरेधः | 
सर्वस्य धातारमचिन्त्यरूपमादित्यव्णे तमसः परस्तात्‌ ॥ ९ ॥ 
ध्येयमाह कविमिति | कवि सर्वे 'थः सर्वज्ञः’ इति श्रुतेः । 
aq a: सर्ववेदनात्‌' इति च ब्राह्मे । धातारं धारणपोषणकर्तारम्‌ | 
डुधाञ्‌ धारणपोषणयोः इति धातोः | 


गीताभाष्यम्‌ ९९, 


“घाता विघाता परमोत्र dee’ | 
इति च श्रुति;। ब्रह्मा स्थाणुः इत्यारभ्य ‘ae प्रसादादिच्छन्ति 
तदादिष्टफलां गर्ति' इति च मोक्षधर्मं | 'तममोळ्यक्तात्‌ परतः fera) ॥ 
तमसः परस्तात्‌ इति ॥ 'अग्यक्ते बै तमः ' । 'परस्तात्‌ हि स तत; 
इति पिप्पलादशाखायाम्‌ | 

egal ब तमो gega तमो ज्योतिरमृतम्‌? | 
इति sd: ॥ ९ ॥ | 


प्रयाणकाले मनसाञ्चलेन AFA युक्तो योगबलेन *W | 
श्ुवोमेध्ये प्राणमावेदय सम्यकू सततं परं पुरुषमुपेति दिव्यम्‌॥ १०॥ 
वायुजयादियोगयुक्तानां मृतिकाले कर्तव्यमाह विशेषतः प्रथाण- 
काल इति ॥ वायुजय।दिरहितानामपि ज्ञानभक्तित्रेराग्या दिसम्पूर्णानां भवत्येव 
मुक्ति: | agat त्वीषज्जञानाद्यतम्पूर्णानामपि निपुणानां ager, कथञ्चिद्भव- 
तीति विशेष: | उक्त च भागवते--- 
'पानेन ते देवकथासुधायाः प्रवृद्धभक्त्या विशदाशया ये | 
बैराग्यसारं प्रतिलभ्य बोधं यथाऽञ्जसा स्वापुरकुण्ठधिष्ण्यम्‌ ॥ 
तथाऽपरे त्वात्मसमाधियोगबलेन जिता प्रकृति बलिष्ठाम्‌ | 


५ त्वामेव धीरा: पुरुष बिशान्ति तेषां श्रमः eue तु सेवया ते N, 
इते । 
“ये तु तद्वाबित लोकाः एकान्तित्बे समाश्रिताः | 
एतदभ्यधिकं तेषां तत्तेजः प्रविशन्त्युत ||” 
इति मोक्षधर्मे | 
saqofat भवेन्मोक्षो बिरक्तिज्ञानमक्तिभिः | 
नियमेन तथाऽपीरजयादियुतयोगिनाम्‌ ॥ 
बइबत्वान्मनप्तस्त्वीषत्‌ पूर्वमेप्याप्यते m4 ॥” 
इति च व्यासयोगे ॥ १० ॥ | 


१०० गीताभाष्यम्‌ 


यदक्षरं वेदविदो वदन्ति Rafa यद्यतयो वीतरागाः | | 
यदिच्छन्तो अझचयं चरन्ति qu पदं संग्रहेण प्रवक्ष्ये ११ ॥ 
तदेव ध्येयं प्रपञ्चयति यदक्षरमित्यादिना । प्राप्यते मुमुक्षुभिरिति 
पदे “पद गतौ' इति धातोः | “तद्विष्णोः परमं पद्‌’ इति च श्रृतेश्च । 
«fra पदमिस्येव मुनिभिः पद्यसे यतः |’ 
इति बचनान्नारदीये ॥ ११ ॥ 


सर्वद्वाराणि संयम्य मनो हृदि निरुध्य च | 
मूध्न्याधायाऽत्मनः प्राणमास्थितो योगधारणाम्‌ ॥ १२ ॥ 
ओमित्येकाक्षरं ब्रह्म व्याहरन्‌ मामनुस्मरन्‌ | 
यः प्रयाति त्यजन्‌ देहं स याति परमां गतिम्‌ ॥ १३॥ 
ब्रह्मनाडी विना यद्यन्यत्र गच्छति तर्हि बिना मोक्ष स्थानान्तरं 
प्राप्नोतीति सर्थद्वाराणि संयम्य | 
“निर्गच्छन्‌ चक्षुषा सूर्य दिशः श्रोत्रेण चैव हि! | 
इत्यादिवचनात्‌ व्यासथोगे मोक्षधर्मे च | ef नारायणे | 
‘ad त्वया जगद्चस्मात्‌ es प्रभाषसे ।' इति uu । 
न हि मूभनि प्राणे स्थिते हृदि मनसः स्थितिः सम्भवति | 
‘aq प्राणो मनस्तत्र तत्र जीवः परस्तथ।' | 
इति व्यासयोगे । योगधारणामास्थितः योगभरण पएवाभियुक्त 
इत्यर्थः ॥ १२ ॥ १३॥ l 


अनन्यचेताः aad यो at स्मरति AAT: । 
aag सुलभः पार्थ नित्ययुक्तस्य योगिनः ॥ १४॥ 
नित्ययुक्तस्य नित्योपायबतः | योगिनः परिपूर्णयोगस्य ॥१४॥ 


गीताभाष्यस्‌ १०१ 


AQIS पुनजेन्म दुःखालयमशाश्रतम्‌ | 

नाऽप्नुवन्ति महात्मानः संसिद्धि परमां गताः ॥ १५॥ 

त्रापि स्तौति मां इति । परमां सिद्धि गता इति हि तत्र 
हेतुः ॥ १५ ॥ 


आब्रह्म्चुवनाह्लोकाः पुनरावर्तिनो5जुन । 
agla तु कौन्तेय gasew न विद्यते ॥ १६॥ 
महामेरसब्रहमतदनमारभ्य न पुनरावृत्तिः | तच्चोक्तं नारायण- 
MUSEA — 
'आमेरुत्रह्मसदनादाजनान्न जनिभुवि । 
तथा$प्यभावस्सर्वत्र प्राप्येव बसुदेबजम्‌? ॥ 
इति.॥ १६ ॥ 


सहसयुभप्यन्तमहयेद्वहाणो fag: i 


रात्रिं युगसहस्रां तां तेऽहोरात्रविदो जनाः ॥ १७॥ 
अव्यक्ताद्घक्तयः Fal? प्रभवन्त्यहरागमे | 
रात्र्यागमे प्रलीयन्ते तत्रैवाव्यक्तसंज्ञके ॥ १८ ॥ 


भूतग्रामः स एवायं भूत्वा भूत्वा प्रलीपते | 

TSAS: पार्थ प्रभवत्यहरागमे ॥ १९ ॥ 

परस्तस्मात्तु भाषोऽन्यो व्यक्तोऽव्यक्तात्सनातनः | 

यः स Wig भूतेषु asueg न विनश्यति ॥ २० ॥ 

मां प्राप्य न पुनरावृत्तिरेति स्थापयितुमव्यक्ताख्यात्मसामध्ये दशयितु 
sez दशयति सहस्तयुगेत्यादिना । सहलशब्दोऽनेकवाची | ae 


१०२ गीताभाष्यम्‌ 


परम्‌ । ‘ar विश्वरूपस्य रजनी’ इति श्रुतिः । द्विपराधेप्रहब एवात्र 
विवक्षितः | अब्यक्ताद्वयक्तयः gat इत्युक्ते: | उक्त च मह्दाकौम-- 
'अनेकयुगपर्यन्तमहविप्णोस्तथा निशा | 
राव्यादौ लीयते सर्वमहरादी तु जायते’ | 
इति | ‘a: सर्वषु भूतेषु’ इति वाक्यरेषाच ॥ १७॥१८॥१९॥२० ॥ 


अव्यक्तोऽक्षर इत्युक्तः तामाहुः परमां गतिम्‌ | 

यं प्राप्य न faded तद्धाम परमं मम ॥२१॥. 

अव्यक्तो भगवान्‌ A प्राष्य न निवर्तन्ते’ इति 'मामुपेत्य’ इत्यस्य 
परामर्शात्‌ | “अव्यक्त परमं विष्णु’ इति प्रयोगाच गारुडे । घाम 
स्वरूपम्‌ | तेजः स्वरूपम्‌ | 

तेज: स्वरूपं च ge प्राशेर्धामिति गीयते ।› 

इत्यभिधानात्‌ ॥ २१ ॥ 

पुरुष; स परः पार्थ भक्त्या लम्यस्त्वनन्पया | 

यस्यान्तस्थानि भूतानि येन सर्वमिदं ततम्‌ ॥ २२ ॥ 

परमसाधनमाह पुरुष इति ॥ २२ ॥ 


यत्र काले त्वनावृत्तिमावृत्ति चेत्र योगिनः | 

प्रयाता यान्ति d कालं वक्ष्यामि मरतर्षम ॥ २३ ॥ 

यत्कालाद्यमिमानिदेवतागता आवृशष्यनावृत्ती गच्छन्ति ता आह 
यत्रेत्यादिना ॥ काल इत्युपलक्षणम्‌ | अन्न्यादेरपि वक्ष्यमाणत्वात्‌ ॥ २३॥ 


अग्निज्योतिरहः YR षण्मासा उत्तरायणम्‌ | 
तत्र प्रयाता गच्छन्ति ब्रह्म ब्रह्मविदो जनाः ॥ २४ ॥ 


गीताभाष्यम्‌ १०३ 


धूमो राध्निस्तथा कृष्णः षण्मासा दक्षिणायनम्‌ | 


तत्र चान्द्रमसं ज्योतिर्योगी प्राप्य निवर्तते ^ ॥ २५ ॥ 
शुक्ककृष्णे गती होते जगतः शाश्वते मते । 
एकया यात्यनावृत्तिमन्यय!55वर्तते पुनः ॥ २६ ॥ 


ज्योतिः mfi: । 'ते अर्चिषममिसंभवन्ति' इति हि श्रुतिः । तथा 
s and अग्नि प्राप्य ततश्चार्चिः ततश्वाप्यहरादिकम्‌' इति | अभि- 
मानिदेवताश्वान्यादय; | कथमन्यथा "अहृ आपूर्यमाणपक्ष? इति युज्यते | 
'दिवादिदेवताभिस्तु पूजितो ब्रह्म याति हि ।' 
हति ब्रह्मे | मासाभिमानिन्यो अयनामिमानी च gag | तच्चोक्तं गारंडे-- 
“पूजितस्त्वयनेनासी मासैः परिवृतेन हि ।' 
इति | अहरमिजिता om पौणेमास्या अयनं विषुवा सह | atis ब्रह्मवैवर्त- 
‘arg: मध्यन्दिनेनाथ शुक्लेन च सपूर्णिमा | 
सविष्वा चायनेनासौ पूजितः केशब ब्रजञत्‌ ॥' 
इति ॥ २४ ॥ २५ ॥ २६ ॥ 


नेते सृती पार्थ जानन योगी gate कश्चन | 
तस्मात्‌ सर्वेषु योगयुक्तो कालेषु भवाजुन ॥ २७ ॥ 


Rag यज्ञेषु तपस्सु चेव दानेषु यत्पूण्यफलं प्रदिष्टम्‌ | 
अत्येति तत्सर्वमिदं ARa योगी परं स्थानमुपेति चाऽद्यम्‌ ॥ २८॥ 


॥ $^ तत्सदिति श्रीमद्भगवद्वीतासूपनिषत्सु ब्रह्मविद्यायां योगशास्त्र 
श्रीकृष्णाजुनसंवादे अक्षरपरत्रह्मयोगो नाम अष्टमोऽध्यायः ॥ ८ ॥ 


१०४ गीताभाष्यम्‌ 


एते सृती सोपाये ज्ञास्वाऽनुष्ठाय न मुह्यति । aug स्कान्द-= 
“सुती ज्ञाता च संःपाये अनुष्ठाय च साधनम्‌ । 


न कश्चित्‌ मोहमाम्नोति न चान्या तश्र बे गतिः ॥' 
इति ॥ २७ ॥ २८ ॥ 


इति श्रीमदानन्दतीर्थेभगवत्पादाचारथैबिरचिते श्रीमद्धगवद्वीता“ 
भाष्ये अष्टमोऽध्यायः ॥ ८ ॥ 


हूक) 


॥ अंथ नवमोऽध्यायः ॥ 
श्रीमंगंवानुवाच — 


इदं तु ते गुह्यतमं प्रवक्ष्पाम्यनद्वयवे | 
ज्ञान विज्ञानसहितं agen मोक्ष्यसेऽशुभात्‌ TERT 


राजविद्या tage पवित्रमिदमृत्तमम्‌ | 
प्रत्यक्षावगमं धम्पे सुसुखं कतुमध्ययम्‌ ॥२॥ 


अश्रद्धधानाः पुरुषा धर्मस्यास्य परन्तप | 
अप्राप्य माँ Rada मृत्युसंसारवर्त्मनि ua 


सप्तमाध्यायोक्ते स्पष्टयत्यस्मिन्रव्याये | राजविद्या .प्रधानविद्या | 
Gua ब्रक्षावगम्यते येन तत्‌ प्रत्यक्षावगमम्‌ | अक्षेप्विन्द्रियेपु प्रति प्रति 
स्थित इति प्रत्यक्षः | तथा च श्रुतिः-- ‘a: प्राणे तिष्ठन्‌ प्राणादन्तरो यं 
प्राणो न वेद Aa प्राणः शरीरम्‌ । यः प्राणमन्तरो यमयत्येष त आत्मा- 
ऽम्तर्याम्बमृतः? | ‘al वाचि तिष्ठन्‌’, ‘a: चक्षुषि तिष्ठन्‌’ इत्यादेः । ‘a 
एषोऽन्तरक्षिणि पुरुषो देश्यत' इति च | ARBAA: पुरुषः अङ्गुष्ठं च समा- 
श्रितः’ इति च । “खै मनस्त्वे चन्द्रेमास्स्वं चक्षुरादित्यः' इत्यादेश्च Aa- 
चमं । “स प्रत्यक्ष: प्रति प्रति हि सोऽक्चेष्वक्षवान्‌ भवति ब एवं विद्वान्‌ 
प्रत्यक्ष वेदश इति सामवेदे बाभ्रव्यज्षालायास्‌ । धर्मों, भगवान्‌ । तद्विषयं 
धर्म्यम्‌ । सवै जशद्धत्त इति धर्मः । "पृथिवी धर्ममूर्धनि' इति च प्रयोगान्मो- 
aÑ । “भारभृत्‌ कथितो योगी’ इति च । भर्ता सन्‌ म्रियमाणो बिभति’ 
इति च श्रुतिः । "धर्मो as जासीन्न प्रथिवी न वायुर्नाकाशो न ब्रह्मा न 
रुद्रो न देवा न ऋषयः सोऽध्यायत्‌’ इति च सामवेदश्चाखामास्‌ | 
॥१॥२॥२३॥ 
14 
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मया ततमिः सब जगदव्यक्तभूतिता । 

मत्स्यानि सर्वभूतानि न mg तेष्ववस्थितः neu 

प्रत्यक्षावगमशब्देन wüsrauIHat | तज्ज्ञानायाह मयेति | 
«fé किमिति न इश्थत इत्यत आह अव्यक्तमूतिनेति ॥ ४ ॥ 


न च मत्थानि भूतानि प्य मे योगमेश्वरम्‌ | 
` CAISSE भूतस्थो ममाऽत्मा भूतभावनः ॥५॥ 
मत्स्थत्वेऽपि यथा पृथिव्यां eger स्थितानि न तथा मयीत्याद न 


न इश्यश्चक्षुषा चासौ न स्पृशय: स्परीनेन च’ | 
इंति हि मोक्षघर्म | ‘dada’ इति च | ममाऽत्मा देह एव भूतभावनः | 
“महाविमू तेर्माहात्म्यशरीर' इति हि मोक्षधर्मे ॥ d 


यथाऽऽकाशस्थितो नित्यं वायुः सर्वत्रगो महान्‌ | 

तथा सबाणि भूतानि मत्खानीत्युपथारय neu 
o भत्थानि, 'न च मत्स्थानि’ इत्यत्र दृष्टान्तमाह  यथा$5काश- 
स्थित इति । न हि आकाशथितो वायुः स्पर्शाबाप्नोति ॥ ६ ॥ 


सर्वभूतानि कोन्तेय प्रकृतिं यान्ति मामिकाम्‌ | 
कल्पक्षये पुनस्तानि कल्पादौ विसुजाम्यहम्‌ © ॥७॥ 
शञानप्रदशनाथ प्रल्यादि प्रपञ्चयति सर्वभूतानीत्यादिना ॥ ७ ॥ 


परकृतिं खामवष्टम्य विसृजञामि पुनः पुनः | | 
भूतग्राममिमं BAIT प्रकृतेवेशात्‌ eu 
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प्रकृत्यवष्टम्भस्तु यथा कञ्चित्‌ समर्थोऽपि पादेन गन्तुं छीलया दण्ड 
मवष्टभ्य गच्छति | 'सर्वभूतगुणेयुक्त नेवं त्व ज्ञादुमहसि’ इति । 
'सर्वभूतगुणेयुक्त देवं मां ज्ञातुमहसि' 
इति च मोक्षधमें | 
“विदित्वा सप्त सूक्ष्माणि षडङ्ग च महेश्वरम्‌ । 
प्रधानविनियोगस्थः परं ब्रह्माधिगच्छति’ ॥ 
इति च | 
“न कुत्रचित्‌ शक्तिरनन्तरूपा विहन्यते तस्य महेश्वरस्य | 
तथापि मायामधिरुद्य देवः प्रवर्तते सृष्टिविळापनेषु' d 
इति ऋग्वेदखिलेषु | 
“मय्यनन्तसुणे5नन्ते गुणतोऽनन्तविश्रहे’ | 
इति भागवते । 
‘aq कस्मादुच्यते परं ब्रह्मेति, ब्रंहति बृहयति' | 
इति च अथर्वणे | 
“पराऽस्य शक्तिर्विविधैव श्रूयते’ इति च | 
“विष्णोनु क॑ वीर्याणि प्रवोचं यः पार्थिवानि विममे रजांसि | 
“न्‌ ते विष्णो जायमानो न जातो देव महिम्नः परमन्तमाप p 
इत्यादेश्च । 
प्रकृतेवेशादवशम्‌ | 
“त्बमेवेतत्सजने सरवकर्मण्यनन्तशक्तोऽपि स्वमाययेव | 
मायाबशं aai लोकमेतत्‌ तस्मात्‌ सक्ष्यसस्सि पासीश निष्णो।' 
इति गौ तमखिलेषु ॥ ८ ॥ 
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न च मां तानि कर्माणि Asha धनञ्जय | 
उदासीनवदासीनमसक्तं तेषु कर्मसु het 
उदासीनवत्‌ । न तु उदासीनः । तदर्थमाह — अमक्तमिति | 
“अवाक्यनादर' इति श्रुतिः । 
द्रव्य कर्म च कालश्च स्वभावो जीव एव च | 
यदनुग्रहतः सन्ति न सन्ति यदुपेक्षया ॥ 
इति भागवते 1 
amada सर्वकर्मक्तिः कुतस्तस्य सवेकर्मबन्ध इति भावः । 
a कर्मणा बधते नो कनीयान्‌? इति हि श्रुतिः । यः कर्माणि नियामयति 
कथे ब ते कर्म बच्नाति ॥ ९ ॥ 


मयाऽध्यक्षेण प्रकृतिः द्यते सचराचरम्‌ | 
हेतुनाऽनेन कौन्तेय जगद्विपरिवर्तते ॥१०॥ 
उदासीनबदिति चेत्‌ स्वगमेव प्रकृति: qua इत्यत आह मयेति । 
प्रक्कतिसूतिद्रष्टा कती अहमेवेत्वर्थ: | तथा च श्रुतिः-- 
‘Oi: प्रसूता जगतः प्रसूती तोयेन जीवान्‌ व्यसक्षज भूम्याम्‌` | 
इति ॥ १० N 


अवजानन्ति माँ मूढा मानुषीं नजुमाश्रितम्‌ | 

परं भावमजानन्तो मम भूतमहेश्वरम्‌ ॥ ११॥ 

तर्हि केचित्कथं त्वामवजानन्ति का च तेषां गतिरित्यत आह 
अवज्ञानन्ति इत्यादिना ॥ मानुषीं तनुं मूढानां मानुषवत्‌ प्रतीतां तनुम्‌ | 
न तु मनुष्यरूपाम्‌ | उक्तं च मोक्षधर्मे — 
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'र्किञ्चिदिह लोकेऽस्मिन्‌ देहबद्धं विशां पते | 
सवै पञ्चभिराचिष्ट भूतेरीश्वरबुद्धिजेः | 
श्वरो हि amas प्रभुर्नारायणो विराट्‌ | 
भूतान्तरात्मा बरदस्सगुणो निर्गुणोऽपि च । 
भूतप्ररयमभ्यक्त JAJE n 
इति | अवतारप्रसङ्गे चेतदुक्तम्‌ । अतो नावताराः प्रथक्‌ TEA: | 
“कूपाण्यनेकान्यसजत्‌ प्रादुर्मावभवाय सः | 
वाराहं नारसिंह च वामने मानुषं तथा’ ॥ 
इति । तत्रैव प्रथमसर्गकाळ पवावताररूपबिमवस्युक्तेश्च | अतो न तेषां 
मायुषत्वादिर्विना आन्तिम्‌ | भूत महदीश्वरं चेति भूनमहेश्वरम्‌ | तथा हि 
बाअव्यशाखायास्‌ — 
'अनांद्यनन्तं परिपूर्णछपमीश वराणामपि देववीर्थम्‌? | 
इति | 'अख महतो भूतस्य निश्वसित' इति च । 
ब्रह्मपुरोहित अह्मयकायिक महाराजिक’ | 
इति च मोक्षधर्म ॥ ११ ॥ 


मोघाशा मोघकर्माणो मोघज्ञाना विचेतसः | 
राक्षसीमासुरीं चेव प्रकृति मोहिनीं श्रिताः ॥१२॥ 
तेषां फलमाह-- मोघाशा इति । gare: । भगवद्द्वेषिभिः 
आशासितं न किञ्चिदाप्यते | यज्ञादिकर्माणि च वृयेत्र तेषास्‌ । ज्ञानं च | 
केनापि ब्रहमरद्रादिभक्याद्युपायेन न कश्चित्‌ पुरुषार्थ आमुष्मिकः तैराप्यत 
इत्यर्थः | वक्ष्यति च । 'तानहे द्विषतः mu इत्यादि | मोक्षधर्मे च-- 
'कर्मणा मनसा वाचा यो द्विष्यात्‌ विष्णुमव्ययम्‌ | 
asta पितरस्तस्य नरके शाश्वतीससमाः | 
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यो द्विप्यात्‌ विबुधश्रेष्ठ देवे नारायण हरिम्‌ | 
कर्थं स न भवेत्‌ द्वेष्यः आढोकान्तस्य कस्यचित्‌’ ॥ 
इति | 
सर्वोत्कृष्टे ज्ञानभक्ती हि यस्य नारायणे पुष्करविष्टराद्य | 
सर्वावमे द्वेषयुतश्च तस्मिन्‌ भूणानन्तभो5स्य समो न चेव ॥ 
इति सामवेदे शाण्डिल्यशाखायाम्‌ । 'द्वेषाचेद्यादयो नृषाः? 
वेरेण थं नृपतयः शिशुपालपौण्ड्माल्वादयो गतिविलासविलोकनाद्येः। 
ध्यायन्त आकृतघियं: शयनासमादौ तरसाम्यमी युरनुरक्तधियः पुनः किम? ॥ 
इति भागवते ॥ 
` मक्तप्रियत्वज्ञापनाथे नित्यध्यानस्तुत्ययै च स्वभक्तस्य कदाचित्‌ 
शापबलात्‌ द्वेषिणोऽपि भक्तिफलमेव भगवान्‌ ददातीति | भक्ता एव हि 
qa शिशुपालादयः | शापबलादूद्रेषिण: । तप्रश्नपूर्व पर्षदत्वशापादिकथना- 
aagal | अन्यथा किमिति तदपरम्तुतमुच्यते | भगवतः साम्यकथन तु 
द्रेषिणामपि द्वेषमनिरूप्य पूर्वतनभक्तिफलमेव ददातीति ज्ञापयितुम्‌ | न मे 
भक्तः प्रणश्यति' इति वक्ष्यति । न च भावो भवकारणं इत्यादिविरोधः | 
द्रबमाविनां द्वेष एव भवतीति हि युक्तम्‌ । अन्यथा गुरुद्वेषिणामपि qued 
भवतीत्याद्यनिष्टमापद्येत | न चाक्ृतधीत्वेऽविशेषः | तेषामेव हिरण्यकरिप्वा- 
दीनां पापप्रतीतेः | 
हिरण्यकशिपुश्चापि भगवन्निन्दया तमः | 
विविक्लुरत्यगात्‌ सूनोः प्रह्मदस्यानुभावतः' ॥ 
इति | 'यदनिन्दत्‌ पिता मह्य इत्यारभ्य 'तस्मात्‌ पिता मे पूयेत दुरन्तात्‌ 
दुसतरादघात्‌' इति gga भगवतो बरयाचनाच्च | बहुषु ग्रन्थेषु च निषेधः, 
कुत्रचिदेव तदुक्तिरिति विशेषः । यस्मिन्‌ तदुच्यते aaa निषेध उक्तः | 
महातारप्थबिरोषश्चोक्तः पुरस्तात्‌ । अयुक्तिमद्भयो युक्तिमन्त्येव aeaea 
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वाक्यानि | युक्तयक्चोक्ता अन्येषाम्‌ । न चेषां काचित्‌ गति: । साम्येऽपि 
वाक्ययोः लोकानुकूलाननुकूलयोर्लोकानुकूलमेच बळवतू । ठोकानुकूढ च 
भक्तप्रियत्व नेतरत्‌ । उक्तं च तेषां पूव भक्तत्वम्‌ -- 

मन्ये सुरान्‌ भागवतान्‌ अ्यधीशे संरंभमार्गाभिनिविष्टचित्तान! | 
इत्यादि । अतो न भगवद्द्रेषिणां काचित्‌ गतिरिति सिद्धम्‌ | द्वेषकारणमाह 
राक्षसीतिं u १२ ॥ 


महात्मानस्तु मां पार्थ दैवीं प्रकृतिमाश्रिताः |. 

भजन्त्यनन्यमनसो ज्ञात्वा भृतादिमब्ययम्‌ ॥ १३॥ 

सततं कीर्तयन्तो मां यतन्तश्च इव्रताः [ 

anazaa मां मक्त्या नित्ययुक्ता उपासते ॥ १४ ॥ 
नेतरे द्विषन्तीति दशयितु देवानाइ महात्मान इति ॥ १३ ॥ १४ ॥ 


ज्ञानयज्ञेन चाप्यन्ये यजन्तो माश्चुपासते | 
एकस्वेन पृथकस्वेन बहुधा विश्वतो qq ॥ १५॥ 
सवैत्रेक एव नारायणः स्थित इत्येकत्वेन | garda सर्वतो वेलक्षण्येन | 
बहुधा हि तस्य रूपमामाति | ‘gama लोहितमिव अथो नीलमथो5जनम' | 
इति सनत्सुजाते | 'देवभेबापरे' इत्युक्तप्रकारेण बहवो बा बहुधा ॥ १५ ॥ 


अहं RAE यज्ञः खघाऽहमहमोषधम्‌ | 
मनत्रोऽहमहमेवाञ्यमहमभ्निरहं हुतम्‌ ॥ १६॥ 
Rasia जगतो माता धाता पितामहः | 

Wd RINER ऋक्‌ साम यजुरेब च BIET 
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है 5 


प्रतिज्ञातं विज्ञानमाह अहँ क्रतुरित्यादिना ॥ क्रतवोडमिष्टो- 
मादयः | यज्ञः देवतामुदिश्य द्रव्यपरित्याग; । 
“उद्दिश्य देवान्‌ द्रव्याणां त्यागो यज्ञ इतीरितः' | 
इत्यभिधानात्‌ ॥ १६ ॥ १७ ॥ 


गतिमेर्ता प्रशुस्साक्षी निवासः शरण gew । 

प्रभवः प्रलयस्स्थानं निधानं बीजमव्ययश््‌ ॥ १८ ॥ 

गम्यते मुमुक्षुमिरिति गति; | तथा हि सामवेदे वसिष्ठशाखायाम्‌-- 
‘ay कस्मादुच्यते गतिरिति ब्रह्मेव गतिरिति तद्धि गम्बते पापविमुक्तेः' इति | 
साक्षादीक्षत इति साक्षी | तथा हि बाष्कलशाखायाम्‌ — 
‘a साक्षादिदमद्राक्षीत्‌ , यदद्राक्षीत्‌ तत्‌ साक्षिणः साक्षिखम्‌ ' इति | 
शरणमाश्रयः संसारभीतस्य | परं परायणं इत्याद्युक्तम्‌ | 

नारायण महाज्ञेयं विश्वात्मानं परायणम्‌? | 

इति च । संहारकाले प्रकृत्या जगदत्र निधीयत इति निधानम्‌ । 
तथा हि ऋग्वेद्खिलेषु -- | 

'अपइ्यमप्यये मायया विश्वकर्मण्यदो जगन्निहित शुअचक्षु: | 
इति ॥ १८॥ 


तपाम्यहमहं वर्ष निगृह्णम्युत्सृजामि च 
अमृतं चेव मृत्युश्च सदसच्चाहमर्जुन ॥ १९ || 
सत्‌ कार्यम्‌ | असत्‌ कारणम्‌ | 
'सदभिव्यक्तरुपलात कार्यमित्युच्यते बुवै: | 
असदव्यक्तरूपस्वात्‌ कारण चापि शब्दितम्‌’ ॥ 
इति ह्यभिधानम्‌ | 'असच्च सच्चेव az विश्व सदसतः परं' इति च॑ 
मारते ॥ १९, ॥ 
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रविद्या at मोमपाः पूतपापा यज्चैरिष्ठा स्वर्गति प्रार्थयन्ते । 

ते gaama सुरेन्द्रहोकमश्नन्ति दिव्यान्‌ दिवि देवभोगान्‌ ॥ २०॥ 

ते ते शुक्ला खगेलोक विशालं क्षीणे पुण्ये मत्यलोकं विशन्ति । 

एवं त्रपीधर्ममनुप्रपक्ञा गतागतं कामकामा लभन्ते ॥ २१ ॥ 
तथापि मद्भजनमेवान्यदेवताभजनाद्वरमिति दशयति afar 

इत्यादिना ॥ २० ॥ २१ ॥ 


अनन्याश्रिन्तयन्तो af ये जनाः पर्युपासते | 
तेषां नित्याभियुक्तानां योगक्षेमं वहाम्यहम्‌ ॥२२॥ 
अनन्या अन्यदचिन्तयिता | तथा हि गौतमखिलेषु-- 
‘aq परित्यज्य मनोगतं यद्विना देवं केवलं शुद्धमादयम्‌ | 
ये चिन्तयन्तीह तमेव धीर! अनन्यास्ते देवमेवाविशन्ति ॥' 
इति । 
‘aa कालेन महतेकान्तित्वात्‌ समाहिते; | 
शक्यो द्रष्टे स भगवान्‌ प्रभासंहश्यमण्डलः ॥' 
इति मोक्षधर्म | नित्यमभितः सबैतो युक्तानाम्‌ U २२ ॥ 


येऽप्यन्यदेवताभक्ता यजन्ते श्रद्धयाऽन्तरिताः | 
तेऽपि मामेव कौन्तेय यजन्त्यविधिपूर्वकम्‌ ॥ २३ ॥ 
age क्रतुरित्याद्यसत्यमित्यत we येऽपीति ॥ २३ ॥ 


अहं हि सर्वयज्ञानां भोक्ता च प्रभुरेव च | 
न तु मामभिजानन्ति तस्वेनातइच्यवन्ति ते ॥ २४॥ 
 कारणमाहाविधिपूर्वकस्वे अहं हीति ॥ २४ ॥ 
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यान्ति gaat देवान्‌ प्ट्न्‌ यान्ति पितृत्रताः | 
yaf यान्ति भूतेज्या यान्ति मद्याजिनोऽपि माम्‌ ॥ २५ ॥ 
फले विंविच्याह-- "यान्तीति! ॥ २५ ॥ 


पत्रे पुष्पं फलं तोयं यो मे भक्त्या प्रयच्छति । 
तदह भकत्युपहृततमक्षामि प्रयतात्मनः ॥ २६॥ 
gasea पूजयितुमशक्यो महश्वादित्याशङ्कयाह पत्रमिति | न 
त्बविहितपत्रादि | तस्यापराधत्वोक्तर्वाराहादी | भकत्यैवाहं तृप्य इति भावः | 
"भक्तप्रियं सकळलोकनमस्कृत च? इति भारते | 
“बुतावानेव छोकेऽस्मिन्‌ पुंस; स्वार्थः परः स्मृतः | 
एकान्तभक्तिर्गोविन्दे, यत्‌ सर्वत्रात्मदशनम्‌! ॥ २६ ॥ 


यत्करोषि यदश्नासि यज्जुहोषि ददासि यत्‌ | 


यत्तपस्यसि कौन्तेय तत्कुरुष्व मदर्पणम्‌ ॥ २७॥ 
शुमाशुभफलेरेबं मोक्ष्यसे कर्मबन्धनेः | 
संन्यासयोगयुक्तात्मा विमुक्तो माग्नुपेष्यसि EAL 


अतो यत्‌ करोषि ॥ २७ ॥ २८ ॥ 


समोऽहं सर्वभूतेषु न मे द्वेष्योऽस्ति न प्रियः | 

ये भजन्ति तु माँ भक्त्या मयि ते तेषु चाप्यहम्‌ ॥ २९ ॥ 

तर्हि खेहादिमश्वादल्पभक्तस्यापि कस्यचित्‌ बहुफलं ददासि | 
विपरीतस्यापि safa विपरीतमित्यत आह समोऽहमिति ॥ तर्हि न 
भक्तिप्रयोजनमित्यत आह ये भजन्तीति ॥ मयि ते तेषु चाप्यहमिति । 
मम ते वशाः तेषामहं वश इति | उक्तं च पेङ्गिखिलेषु-- 
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थे बै भजन्ते परमे पुमांसं तेषां ama तु ते agma’ 
इति | agar एव ते adar| तथाऽपि बुद्धिूर्वबुद्धिर्वकत्वेन भेदः | 
उद्भवादिवत्‌ शिशुपालादिवच्च | तच्चोक्तं तत्रेव 
“अबुद्धिपूर्वाद्यो वशस्तस्य ध्यानात्‌ पुनर्वशो भवते बुद्धिपूर्वम' 
इति ॥ २९ ॥ 
- अपि चेत्सुदुराचारो भजते मामनन्यभाक्‌ | 
साधुरेव स मन्तव्यः सम्यग्‌ व्यवसितो हिसः ॥३०॥ 
न भवत्येव प्रायस्तद्वक्तः सुदुराचारः । तथापि बहुपुण्येन यदि 
कथञ्चित्‌ भवति तहिं साघुरेव स मन्तव्यः ॥ ३० ॥ 
‘a शठमतिरुपयाति योऽर्थतृष्णां तमघमचेष्टमबेहि नास्य भक्ति: |’ 
इति श्रीविष्णुपुराणे | , 
“सा agaaa विवर्धमाना विरक्तिमन्यत्र करोति पुंसः? इति च | 
'वेदास््धीता मम लोकनाथ तप्तं तपो नानृतमुक्तपूर्वम्‌ | 
qai गुरुणां सतते करोमि परस्य गुह्यं न च भिन्नपूर्यम्‌ | 
गुप्तानि चत्वारि यथाऽऽगमं मे aa} च मित्रे च समोऽस्मि नित्यम्‌ | 
तं चापि देवं शरण प्रपन्न एकान्तमावेन भजाम्यजखम्‌ | 
एतैरुपायैः परिशुद्धसत्वः कस्मान्न पश्येयमनन्तमेनम्‌ ॥' 
इति Daal | आचारस्य ज्ञानसाधनत्वोक्तेश्च ज्ञानाभावे सम्यग्मक्तवभावात | 
तथा हि गौतमखिलेषु -- 
“विना ज्ञानं कुतो भक्तिः कुतो भक्ति विना च ततः इति | 
“भक्तिः परे स्वेऽनुमवो विरक्तिमन्यत्र चेतत्‌ त्रिकमेककालम्‌ ।? 
इति च भागवते ॥ ३१॥ 33 ॥ 33 ॥ ३४ ॥ 
इति श्रीमदानन्दतीर्थभग३त्पादा चार्थविरचिते श्रीमद्भगवद्गीताभाष्ये 


नवमोऽध्यायः ॥ ९ ॥ 


॥ अथ दशमोऽध्यायः ॥ 


उपासनाथ विभूतीर्विरोषकारणत्वं च केषा द्चिदनेनाध्यायेनाह ॥ 
श्रीमगवानुवाच-- 

भूय एव महाबाहो शृणु मे परमं वचः | 

यत्तेऽहं प्रियमाणाय वक्ष्यामि हितकाम्यया ॥ १ ॥ 

प्रियमाणाय श्रुत्वा सन्तोषं प्राप्नुवते ॥ १ ॥ 


न मे विदृस्सुरगणाः प्रभवं न महर्षयः | 

अहमादिहि देवानां महषीणां च सर्वश; ॥ २ ॥ 

प्रभवं प्रभावम्‌ | मदीयां जगदु पत्ति बा । तद्रशखातस्येत्युच्यते | 
यद्यस्ति तर्हि देबादयोऽपि जानन्ति सर्वज्ञत्वादतो नाम्तीति भावः । “अह- 
मादिर्हि' इति तु उत्पत्तिरपि यस्य वशा कुतस्तस्य जनिरिति ज्ञापनार्थम्‌ | 
tag ada जगतः प्रभवः प्रझयः? इति चोक्तम्‌ | उक्तं चैतत्सर्वमन्यत्रापि-- 

“को अद्धा वेद क इह प्रावोचत्‌ कुत आजाता कुत gu विसृष्टिः | 

अर्वाग्‌ देवा अस्य विसञनेन अथ को वेद यत आ बभूब ॥ इति | 

“न तत्प्रभावं ऋषयश्च देवा विदुः कुतोडन्येडल्पधृतिप्रमाणाः |’ 
इति ऋखेदखिलेषु | अन्यस्तर्थो “यो मामज? इति वाक्यादेव ज्ञायते ॥२॥ 

यो मामजमनादिं च वेत्ति लोकमहेश्वरम्‌ | 

असंमूढः 4 मत्यघु सर्वपापैः प्रमुच्यते ॥ ३ ॥ 

अनः चेष्टयिता आदिश्च सर्वस्य इति 'अनादिः' | अजत्वेन सिद्धेः 
इतरस्य ॥ २ ॥ 

बुद्धिशानमसंमोहः क्षमा सत्यं दमः शमः | 

सुख दुःख भवो भावो मय चामयमेव च ॥ ४॥ 
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अहिंसा समता तुष्टिस्तपो दान यशोऽयशः | 
wafer भावा भूतानां मत्त एवं vef ॥ ५ ॥ 
तप्रथयति बुद्धिरित्यादिना । कार्याकायविनिश्चयो बुद्धिः । ज्ञानं 
प्रतीतिः | 
ज्ञान प्रतीतिबुद्धिस्तु कार्याकार्यविनिश्चयः? | 
इति ह्यभिधानम्‌ | दम इन्द्रियनिग्रहः । शमः परमात्मनि निष्ठा । 
“शमो afagal बुद्धेः दम इन्द्रियनिग्रहः | 
इति भागवते | तुष्टिरलम्बुद्धिः | 'अलम्बुद्धिस्तथा तुष्टिः’ इत्यभिधानात्‌ 
॥ ४ ॥ ५॥ 


महर्षयस्सप्तपूर्व चत्वारो मनवस्तथा । 

WEE मानसा जाता येषां लोक इमा! प्रज्ञाः । ६ ॥ 

एतां विभूतिं योगं च मम यो वेत्ति तत्वतः । 

सोऽविकम्पेन योगेन युज्यते नात्र संशयः ॥ ७ ॥ 

पूर्व सप्तर्षय :— 

'मरीचिर्यङ्गिरसौ पुस्यः पुलहः क्रतुः | 

वशिष्ठश्व महातेजाः’ | 
इति मोक्षधर्मोक्ताः । ते हि सर्वेपुराणेषून्यन्ते | चत्वारः प्रथमाः स्वाय- 
म्भुवाद्याः | तेषां हि इमाः प्रजाः. नहि भविष्यतां इमाः प्रजा इति 
युक्तम्‌ | विभागः प्राधान्यं च प्राथमिकत्वादेव भवति | गौतमखिलेषु 
चोक्तम्‌ — 

‘carga रोचिष ad च तथोत्तमम्‌ | वेद यः स प्रजावान्‌? 
इति । पूर्वेभ्यो त्तरा जायन्त इत्येषा प्राधान्यम्‌ | ATY SABTA | 
तापसस्थ भगतदवतारत्वादनुक्तिः | तश्च भागवते प्रसिद्धम्‌ । मानसं 
च सर्वेषां मनूनामुक्तं भागवते --- 
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(तो मंनून्‌ ससर्जान्ते मनसा लोकभावनान्‌? 
इति | अन्यपुत्रत्व॑ त्वपरित्यञ्यापि शरीरं तद्भवति | प्रमाणं चोभयविध- 
वाक्यान्यथाऽतुपपत्तिरेव | पूर्व” इति विशेषणाच्चेतस्सिद्धिः । मत्तो भावो 
येषां ते मद्भावाः । येते ब्रह्मणो मानसा जातास्ते मत्त एव जाता इति 
भावः ॥ ६ ॥ ७ ॥ 


अह सर्वस्य प्रमबो मत्तः सब प्रवर्तते | 

इति मत्वा भजन्ते माँ बुधा भावसमन्विताः || ८ di 

मच्चित्ता मद्वतप्राणा बोधयन्तः परस्परम्‌ । 

कथयन्ति च मां नित्यं तुष्यन्ति च रमन्ति च ॥ ९ ॥ 

तेषां सततयुक्तानां भजता प्रीतिपूर्वकम्‌ | 

ददामि बुद्धियोगं तं येन माग्नुपयान्ति FN १० ॥ 

तेषामेवानुकम्पार्थमहमज्ञानजज तमः | 

नाशयाम्यात्ममाबस्थो ज्ञानदीपेन भाखता ॥ ११॥ 

सन्ति च भजन्तः केचिदित्याइ अहमित्यादिना ॥ ८ ॥ ९ ॥ 
॥ १०॥ ११॥ 


अजुन उबाच-- 
परं ब्रह्म परं धाम पवित्र परमं भवान्‌ ! 
पुरुषं शाश्वत दिव्यमादिदेवमज विभुम्‌ 22 ॥ 
आहुस्त्वां ऋषयः सर्वे देवर्षिनारदस्तथा | 
असितो देवलो व्यासः खय wa ब्रवीषि मे ॥ १३ ॥ 
सर्वमेतरतं मन्ये यन्मां बदसि केशव | 
न हि ते भगवन्‌ व्यक्ति विदुर्देबा न दानवाः ॥ १४ ॥ 


गीताभाष्यम्‌ ११९ 


स्यमेबात्भनाऽऽत्मानं वेत्थ त्वं पुरुषोत्तम | 
भूतमावनभूतेश देवदेव जगत्पते ॥ १५ ॥ 


ब्रह्म परिपूर्णम्‌ | ‘aq कस्मादुच्यते परं ब्रह्म । gale deaf 


इति च श्रतिः | बृह बृहि बृद्धाविति पठन्ति । “परमं यो sega! इत 
च | विविधमासीदिति fay: । तथा हि वारुणशाखायाम्‌ — 


इति । 


‘fay प्रभु प्रथम मेहनावत इति स ह्येव प्राभवत्‌ विबिधोऽभवत्‌’ | 
सोऽकामयत बहुः wt प्रजायेय’ इत्यादेश्च ॥ १२॥ १३॥ 


॥ १४॥ १५ ll 


बक्तुमहेस्यशेषेण दिव्या ह्यात्मविभूतयः 
याभिविभूतिमिर्लोकानिमान्‌ ed व्याप्य तिष्टसि १६॥ 
कथं विद्यामहं योगिन्‌ caf सदा परिचिन्तयन्‌ | 

केषु केषु च भावेषु चिन्त्योऽसि भगवन्‌ मया ॥ १७॥ 
विभूतयो विविधभूतयः || १६ ॥ १७ ॥ 


विस्तरेणाऽत्मनो योग विभूर्ति च जनादन । 
भूयः कथय तृसिहि शृण्वतो नास्ति मेऽमृतम्‌ ॥ १८ ॥ 


श्रीभगवानुवाच — 


हन्त ते कथयिष्यामि दिव्या ह्यात्मविभूतयः d 

प्राधान्यतः कुरुश्रेष्ठ नास्त्यन्तो विस्तरस्य मे ॥ १९ ॥ 
अहमात्मा गुडाकेश सर्वभूताशयस्थितः । 

अहमादिश्च मध्यश्च भूतानामन्त एव च ॥ २० ॥ 

न जायते अदेयति च संसारमिति जनादेनः। तथा बाश्रव्यश्ाखायां 


“स aed जनार्दनः इति। स ह्यासीत्‌ स नासीत्‌ Asiaa इति ॥ 
॥ १८ ॥ १९ ॥ २० ॥ 
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आदित्यानामहं विष्णुज्यतिषां रविरंशुमान्‌ | 


मरी विर्मरुतामस्मि नश्चत्राणामह शशी ॥ २१॥ 
वेदानां सामवेदोऽस्मि देवानामस्मि बासबः | 

इन्द्रियाणां मनश्चास्मि भूतानामस्मि चेतनः ॥ २२ ॥ 
रुद्राणां शङ्करश्चास्मि वित्तशो यक्षरक्षसाम्‌ | 

quat पावकश्रास्मि मेरः शिखरिणामहम्‌ ॥ २३ ॥ 
पुरोधसां च मुख्य at विद्धि पार्थ बृहस्पतिम्‌ | 
सेनानीनामहं स्कन्दः सरसामस्मि सागर; ॥ २४॥ 
महर्षीणां भृशुरहं गिरामस्म्येकमक्षरम्‌ | 

यज्ञानां जपयज्ञोऽस्मि ख्यावराणां हिमालयः ॥ २५ ॥ 


विष्णुः सर्वव्यापित्वप्रवेशित्वादे: | 'विष्ल व्याप्ती ' 'विश प्रवेशने 
इति च पठन्ति | 
“गतिश्च सर्वभूतानां प्रजानां चापि भारत | 
व्याप्तौ मे रोदसी पार्थ कान्तिश्चाभ्यधिक्रा मम | 
अघिमूतनिविष्टश्च तदिच्छुश्चास्मि भारत | 
क्रमणाच्चाप्यहं पार्थ विष्णुरित्यभिसन्ज्ञितः' | 
इति मोक्षधर्म ॥ २१ ॥ २२ ॥ २३ ॥ २४ ॥ २५ ॥ ` 


अश्वत्थः सर्ववृक्षाणां देवर्षीणां च नारदः | 
गन्धर्वाणां चित्ररथः सिद्धानां कपिलो मुनि; ॥ २६ ॥ 
उच्चेःश्रवसमश्चानां विद्धि माममृतो द्वम्‌ | 
ऐरावतं गजेन्द्राणां नराणां च नराधिपम्‌ ॥ २७॥ 
आयुधानामहं बज धेनूनामस्मि कामधुक्‌ | 
प्रजनथास्मि कन्दपेः सपौणामस्सि वासुकिः ॥ २८॥ 
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अनन्तश्चारिम नागानां वरुणो यादमामहम्‌ | 


पितृणामयेमा चास्मि यमः संयमतामहम्‌ ॥ २९॥ 
प्रहुदश्चास्मि देत्यानां कालः कलयतामहम्‌ | 
मृगाणां च मृगेन्द्रोऽहं वैनतेयश्च पक्षिणाम्‌ ॥ 3e I 


सुखरूप: qed लीग्ते च जगदनेनेति कपिलः | 'प्रीतिः ga 


क॑ आनन्दः? इत्यभिधानात्‌ । प्राणो ब्रह्म कं ब्रह्म, खं ब्रह्म इति च | 


“ऋषि प्रसूते कपिळं aman gia: बिभर्ति जायमानं च पश्येत्‌। 
सुखादनन्तात्पालनात्‌ लीयनाच यं बै देव कपिलमुदाहरन्ति' ॥ 


इति बाम्नब्यशाखायाम्‌ ॥ २६ ॥ RO ॥ २८ ॥ २९ ॥ 3o ॥ 


पवनः पवतामस्मि रामः शख्नभृतामदम्‌ | 


झषाणां मकरश्चास्मि स्रोतसामस्मि suit ॥ ३१ ॥ 
सर्गाणाभादिरन्तश्न मध्यं चैवाहमजुन | 

अध्यात्मविद्या विद्यानां वादः प्रवदतामहम्‌ ॥ ३२॥ 
अश्चराणामकारोऽम्मि geo: सामासिकस्य च | 

अहमेवाक्षयः कालो भाता5हं विश्वतो प्ुखः ॥ ३३ ॥ 


मृत्युः सर्वहरश्राह बुद्धश्च भविष्यताम्‌ | 
alfa: श्रीवाक्‌ च नारीणां स्मृतिमेधा तिः क्षमा ॥ ३४ ॥ 
बृहत्साम तथा urat गायत्री छन्दसामहम्‌ | 


मासानां मार्मश्ञोषोऽहं ऋतूनां कुसुमाकरः ॥ ३५ ॥ 
दत छलयतामस्मि तेजस्तेजखिनामहम्‌ । 
जयोऽस्मि व्यवसायोऽस्मि a aaa ॥ ३६ ॥ 
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आनन्दरूपत्वात्‌ qaa लोकरमणत्वाच रामः — 
*आनन्दरूपो निष्परीमाण एष छोकश्चेतस्माद्रमते तेन राम: | 
इति जाण्डिल्यशाखायाम्‌ | रश्च अमश्चति व्युत्पत्तिः ॥ ३१ ॥ ३२ ॥ 
॥ 33 ॥ २४ ॥ ३२५ ॥ २६ | 


वृष्णीनां वासुदेवोऽस्मि पाण्डवानां धनञ्जयः | 


मुनीनामप्यहं व्यासः कवीनामुशनाकविः ॥ ३७॥ 

दण्डो दमयतामस्मि नीतिरस्मि जिगीषताम्‌ । . 

मौनं चेवास्मि गुह्यानां ज्ञानं ज्ञानवतामहम्‌ il ३८॥ 

आच्छादयति सवे वासयति बसति च aaa arg: | देवशब्दार्थ 
उक्त: पुरस्तात्‌ — 


“छादयामि aaga भूत्वा सूर्य इवांशुभिः | 

सर्वभूताधिवासश्च वासुदेवस्ततोऽस्म्यहम्‌' | 
इति मोक्षधर्मे | विशिष्टः सर्वस्मात्‌ आ समन्तात्स एवेति sara: । तथा 
चाञ्निवेश्यशाखायाम्‌ — 

“स व्यासो बीति तमप्‌ बै विः सो5घस्तात्‌ स Su स पश्चात्‌ स 

पूर्वस्मात्‌ स दक्षिणतः स उत्तरत इति’ इति | 

'यच्च hfaa इयते श्रूयतेऽपि वा | 

aaka तरवै व्याप्य नारायणः स्थितः? ॥ 
इति च ॥ २७॥ २८॥ 


यच्चापि सर्वभूतानां बीज तदहमजुन | 

न तदस्ति विना यत्स्यान्मया भूतं चराचरम्‌ ॥ २९ ॥ 
नान्तोऽस्ति मम दिव्यानां विभूतीनां परन्तप | 

एष तूदेशतः प्रोक्तो विभूतेविस्तरो मया ॥ ४०॥ 
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मया विना aga स्यात्तत्रास्ति -- 
'चिश्वरूप अनन्तगतिः अनन्तमाग अनन्तग अनन्तः? 
इत्यादि मोक्षधमें ॥ ३९ ॥ ४० ॥ 


यद्यट्विभूतिमत्सत्व॑ं श्रीमदूजितमेव वा | 
तत्तदेवावगच्छ त्वे मम तेजोंऽशसम्भवम्‌ ॥ ४१ ॥ 
यद्यद्विमूतिमदिति विस्तरः। विष्ण्वादीनि तत्स्वरूपाण्येव | अन्यानि 
तु तेजोयुक्तानि | तथा च पेङ्गिखिलेषु — 
'विशेषका रुद्रवैन्येन्द्रदेवा राजन्याद्या अंशयुता5न्यजीवा: | 
कृष्णव्यासी रामकृष्णी च रामकपिलयज्ञप्रमुखा: स्वयं सः? | 
इति । 
“त एवैको मार्गवदाशरथिक्कणणाद्यास्तु अशयुता5न्यजीवा: ' 
इति गौतमखिलेषु | 
“रषयो मनवो देवा मनुपुत्रा महौ जसः | 
कलाः सर्वे हरेरेव सप्रजापतयः स्मृताः | 
एते स्वांशकलाः पुंसः BMY भगवान्‌ स्वयम्‌’ | 
इति भागवते । ऋष्यादीन्‌ अशयुतस्वेनोकस्वा बराहादीन्‌ स्वरूपत्वेनाह | 
तुशब्द एवार्थ । अन्यस्तु विशेषो न कुत्राप्यवगतः | अंशत्वं तत्राप्यवगतम्‌ 
gagina: केशौ’ | मृडयन्ति इति च बहुवचनं चायुक्तम्‌ । न हयन्तरा- 
इन्यदुक्त्वा पूर्वमपरामृश्य तस्क्रियोच्यमाना esr कुत्रचित्‌ ॥ ४१ ॥ 


अथवा बहुनेतेन किं ज्ञातेन तवाजुन | 

विष्टभ्याहमिदं कृत्खमेकांशेन स्थितो जगत्‌ ॥ ४२॥ 
॥ 3^ तस्सदिति श्रीमद्भगवद्वीतासूपनिषत्सु ब्रह्मविद्यायां योगशाख्ने 
श्रीकृष्णाजुनसंबादे विभूतियोगो नाम दशमोऽध्याय; ॥ १० ॥ 
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“कि इति वक्ष्यमाणप्राधान्यज्ञापनार्थम | न तृक्तनिष्फटत्वज्ञापनाय | 
तथा सति नोच्येत । 

“अज्ञात्वेनं सर्वविशेषयुक्त देवं at को विमुच्येत बन्धात्‌' । 
इति क्रमत्रेदखिलेषु । त्वं तु बहुफलप्राप्तियोग्य इति ‘aa’ इति विशेषणम्‌ | 
अन्यस्तुत्यर्थत्वेन प्रसिद्धश्च एकत्र किशब्द:-- 

‘aman यदि स्यातां तपसा किं प्रयोजनम्‌ १ 

तावुभौ यदि न स्यातां तपसा किं प्रयोजनम्‌’ 2 
इत्यादौ | प्राधान्यं च सिद्धमेकत्र दर्शनात्‌ सर्वत्र भगवदशनस्थ थो at 
quafi ada’? इत्यादौ ॥ ४२ ॥ 


इति श्रीमदानन्दतीर्थमगवत्पादाचार्थविरचिते श्रीमद्भगवद्रीता भाष्ये 
दशमोध्यायः ॥ १० ॥ 


॥ अथ एकादशोऽध्यायः ॥ 


aya उवाच-- 
मदनुग्रहाय परमं गुद्यमध्यात्मसञ्जितम्‌ | 
qaaa वचस्तेन मोहोऽयं विगतो मम 
भवाप्ययौ हि भूतानां श्तौ विस्तरशो मया । 
स्वत्तः कमलपत्राक्ष माहात्म्यमपि चाव्ययम्‌ 


एवमेतद्यथाऽऽस्थ त्वमात्मानं परमेश्वर | 
द्रश्मिच्छामि ते रूपमैश्वरं पुरुषोत्तम 


ut? ॥ 


Wet 


"nal 


यथा श्रृते ध्याने Wa तथा स्वरूपखितिरनेनाध्यायेनेच्यते ॥ १ ॥ 


॥२॥३॥ 


मन्यसे यदि तच्छक्यं भयाद्‌ द्रष्टुमिति प्रभो | 

योगेश्वर ततो मे सं दशयाऽत्मानमव्ययम्‌ 
श्रीभगवानुवाच — 

प्य मे पार्थ रूपाणि शतशोऽथ ARAT: | 

नानाविधानि दिव्यानि नानावर्णाकृतीनि च 

पइ्पाऽदित्यान्‌ वदन रुद्रान्‌ अश्विनौ मरुतस्तथा | 

घहून्यदृष्टपूर्वाणि पश्याऽश्चर्याणि भारत 

इंहेकस्थ NEFA WANT सचरार चम्‌ | 

मम देहे गुडाकेश यच्चान्यदूष्टुमिच्छसि 


न तु मां शक्यसे द्रष्टुमनेनेव स्वचक्षुषा | 
दिव्यं ददामि ते ag: पश्य मे योगमैश्वरम्‌ 


॥४॥ 


Ws il 
meu 
॥ ७ d 


uc 
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qu: समर्थ: | 
'नास्ति तस्मात्‌ परं भूत पुरुषाद्रे सनातनात्‌’ 
इति मोक्षधर्मे | 'प्रभुरीशः समर्थश्च? इत्याद्यमिधानम्‌ ॥ v ॥ = ॥ ६ ॥ 
॥ ७ ॥ ८ ll 
सञ्जय उबाच-- 


एवमुक्त्वा ततो राजन्‌ महायोगेश्वरो हरिः। 

दशयामास पार्थाय परमं रूपमेश्वरम्‌ ॥ ९ ॥ 
अनेकवक्त्रनयनमनेका ड्रुददनम्‌ | 

अनेकदिव्याभरणं दिव्यानेकोध्यतायुधम्‌ ॥ १० n 
दिव्यमालाम्बरधरं दिव्यगन्धानुलेपनम्‌ | 

सर्वाa्चयमयं देवमनन्तं विश तोमुखम्‌ ॥ ११॥ 
दिवि aaga भवेद्युगपदुत्थिना | 

यदि भाः west मा स्यात्‌ भासस्तस्य महात्मनः ॥ १२॥ 
तत्रेकस्थे जगत्कुत्ख प्रविमक्तमनेकधा | 


अपश्यत्‌ देवदेवस्य शरीरे प।ण्डवस्तदा ॥ १३॥ 
ततस्स विस्मयाविष्टो हृष्टरोमा धनञ्जयः | 
प्रणस्य शिरसा देव कृताञ्जलिरभाषत ॥ १४ ॥ 
अजुन उवाच - 
' पश्यामि देवास्तत्र देव देहे mjaa भूतविश्षेषसङ्घन्‌ | 
ब्रह्मणमीश कमलासनस्थमृषींश्व सर्वानुरगांश्व दिव्यान्‌ ॥ १५॥ 


हरिः सवैयज्ञभागद्वारित्वात्‌-- 

“इडोपहूतं गेहेषु हरे भाग क्रतुष्वहम्‌ | 

aout मे हरितः श्रष्ठस्तस्माद्धरिरिति स्मृतः’ di 
सर्वाश्चर्यमयं, सर्वाश्चर्यात्मकम्‌ || ११ ॥ 
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सहसशब्दोइनन्तवाची | तदपि 'पाकशासनविक्रम’ इत्यादिवत्‌ 
प्रत्यायनार्थमेव | तथा हि ऋग्वेदखिलेषु --- 

'अनन्तशक्तिः परमोऽनम्तवीर्यः सोऽनन्ततेजाश्च ततस्ततो5पि? | 
इति | महातात्पर्याच प्राबल्यम्‌ । न च परिमाणोकत्या किञ्चित्‌ प्रयोजनम्‌ ॥ 
॥ १२॥ १३ ।॥ १४ ॥ १५ ॥ 


अनेकबाहूदरबकत्रनेत्र पश्यामि त्वां सर्वतोऽनन्तरूपम्‌ | 
नान्तं न मध्यं न पुनस्तवादिं पश्यामि विश्वेश्वर विश्वरूप ॥ १६॥ 
अनेकशब्दोऽनन्तवाची | अनन्तबाहुं’ इति वक्ष्यति । ‘ada: 
पाणिपादं तत्‌? इत्यादि च | 
"विश्वतश्चक्षुरुत विश्वतो मुखो 
विश्वतो बाहुरुत विश्वतस्पात्‌ । 
सं बाहुभ्यां धमति सम्पतत्रे- 
द्यावाभूमी जनयन्‌ देव um: ॥ 
इति ऋग्वेदखिलेषु | 
‘विश्वतश्चक्षुरुत विश्वतो मुखो 
विश्वतो बाहुरुत विश्वतस्पात्‌ | 
सं बाहुभ्यां नमति सम्पतत्रै- 
mara जनयन्‌ देव एक: ॥ 
इति यजुर्वेदे च । 
विश्वशब्दश्चानन्तवाची | 
“सवे समस्तं विश्वमनन्तं qas च! 
इत्यभिधानात्‌, 
'अनन्तबाहुमनन्तपदमनन्तरूपं पुरुवक्मेकम्‌' 
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इति च बःभ्रत्यशाखायाम्‌ । महत्त्वायुत्तिस्तु तदात्मकत्वेनापि भवति । 
अन्यथा 'अनादिमत्परं ब्रह्म' इत्याद्युक्त स्यात्‌ । 
एकत्र त्वनन्तान्यस्य रूपाणि इत्यनन्तरूप: | अन्यत्र खपरिमाण इति । उक्ते 
ह्युभयमपि -- 

“प्रात्‌ परं यन्महतो महान्तं यदेकमव्यक्तमनन्तरूपम | 
इति यजुर्वेदे | अव्यक्तस्यानन्तत्वादेव महतो महत्त्वेडपरिमितत्व॑ सिध्यति | 

“महान्तं च समावृत्य Wer समवस्थितम्‌ | 

अनन्तस्य न तस्यान्तः agad चापि विद्यते’ ॥ 
इत्यादित्यपुराणे । तानि चेक्रेकानि रूपाण्यनन्तानीति चेकत्र भवति । 

'असङ्क्चाताः ज्ञानकाः तस्य देहाः सर्वे परिमाणविवजिंताश्च’ | 
इति ऋग्वेद्खिलेषु । 

ध्यावान्‌ वाऽयमाकाशस्ताव ANS ARZA आकाश: | 

उभेऽस्मिन्‌ द्यावाएथिबी अन्तरेव समाहिते । 

उभावभ्निश्च वायुश्च सूर्याचन्द्रमसावुभौ' ॥ 
इति च । 

gora गभजगतोऽतिभरावसन्न- 

पाथ्णिप्रहारपरिरुणफणातपत्रम्‌' | 
इति च भागवते । 

न चेतदयुक्तम्‌ | अचिन्त्यशक्तिवादीश्वरस्थ--- 

“अचिन्त्याः eg ये भावा न तान्‌ aka योजयेत्‌? 
इति च श्रीविष्णुपुराणे । 'नेषा aka मतिरापनेया’ इति श्रुतिः | अति, 
TARY महाता्पर्थवशात्‌ वाक्यबलाश्चापनेयः । न हि घटवत्‌ कञ्चित्‌ 
पदार्थो न दृष्ट इत्येतावता प्रमाणद्ष्टः सन्‌ निराक्रियते | केषुचित्‌ पदार्थेषु 
वाक्यव्यवस्थाऽचिन्त्यशक्तित्वाभावादङ्गी क्रियते । 
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qor: xar सुविरुद्धाश्व देवे सम्त्यश्रुता अपि नैवात्र शङ्का | 
चिन्त्या अचिन्त्याश्च तथव दोषाः श्रुताश्च नज्ञेर्दि तथा प्रतीताः । 
एवं परेऽन्यत्र श्रुताश्रुतानां गुणागुणानां च क्रमाद्वयवस्था' ॥ 
इति जावारखिलश्रुतेश्च | उपचारत्वपरिहाराय “न मध्ये इति । अन्यथा 
आद्यन्त।मावेनेव aes: | विश्वरूपः quim: | 
'स विश्वर्ूपोऽनूनरूपोऽतोऽय सोऽनन्तरूपो न हि नाशोऽस्ति तस्य’ 
इति ज्ञाण्डिल्यशाखायास्‌ || १६ N 


किरीटिनं गदिनं चक्रिणं च तेजोराशि स्वतो दीप्तिमन्तम्‌ । 

पश्यामि स्वां दुर्निरीक्ष्यं समन्तात्‌ दीस्तानलाकद्यतिमप्रमेयम्‌ ॥ १७॥ 

caue परमं वेदितव्यं त्वमस्य विश्व परं निधानम्‌ । 

त्वमव्ययः शाश्वतधर्मगोप्ता सनातनस्त्वं पुरुषो मतो मे ॥ १८॥ 
अनलाक युतिमित्युक्ते मितत्वशङ्कामपाकरोति अप्रमेयमिति ॥ १७ ॥ 

॥ १८॥ 


अनादिमध्यान्तमनन्तवीयेमनन्तबाहं शशिदर्यनेत्रम्‌ | 
पश्यामि caf दीप्तहुताशवक्त्र खतेजसा विश्वमिद auem ॥ १९ ॥ 
'शशिसूर्यनेत्रे' इत्यप्यहं क्रतुरित्यादिवत्‌ | 
'तदङ्गजाः सर्वषुरादयोऽपि तस्मात्तदज्ञेति ऋषिमिरस्तुतास्ते’ 
इति ऋग्वेदखिलेबु | 
“चन्द्रमा मनसो जातश्चक्षोः सूर्योऽजायत' 


इति च | बहुरूपलाइड्ाश्रयर्ल तेषां युक्तम्‌ ॥ १९ ॥ 
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द्यावापृथिव्योरिदमन्तरं हि em त्वयैकेन दिशश्च स्वाः | 

tyrstud रूपसुग्रं तवेदं Beas प्रव्यथितं महात्म्द्‌ ॥ २० ॥ 
अमी हि त्या सुरसंघा विशन्ति केचिद्वीताः प्राञ्जलयो शृणन्ति | 
खस्तीत्युक्खा महर्षिसिद्धसंघाः स्तुवन्ति त्वां स्तुतिभिः पुष्कलाभिः ॥ 
रुद्रादित्या बसवी ये च साध्या विश्वेऽश्विनौ मरुतश्चोष्मपाश्च | 
गन्धर्वयक्षाः सुरसिद्धसंघाः वीक्षन्ते त्वां विस्मिताश्चैव सर्व ॥ २२ ॥ 
रूपं महत्ते बहुवक्त्रनेत्रं महाबाहो बहुबाहूरुपादम्‌ | 

agzi बहुदंष्ट्रकर।लं दृष्टा लोकाः प्रव्यथितास्तथाऽहम्‌ |! २३ ॥ 
amegi दीप्मनेकबर्ण व्यात्ताननं दीपविश्ञालनेत्रम्‌ । 

दृष्टा हि caf प्रव्यथितान्तरात्मा aff न विन्दामि शमं च विष्णो ॥२४॥ 
दंष्ट्राकरालानि च ते ganía ea कालानलसन्निभानि | 

दिशो नजाने न लभे च शर्म प्रसीद देवेश जगन्निवास ॥ २५ || 
अमी च स्वा धृतराष्टूम्य पुत्राः सर्वे सहैवाबनिपालसंचैः । | 
भीष्मो द्रोणः सतपुत्रस्तथाऽसौ सहास्मदीयेरपि NAYER: ॥ २६ ॥ 
वक्त्राणि ते स्वरमाणा विशन्ति दंष्ट्राकरालानि भयानकानि । 
केचिद्विलमा दशनान्तरेषु desa चूणितेरुततमाङ्गः ॥ २७ ॥ 
यथा नदीनां बहवो5म्बुवेगा; समुद्रमेवामिप्रुखा द्रवन्ति | 

तथा तवामी नरलोकवीरा विशन्ति वकत्राण्यभिविज्वलन्ति ॥ २८ ॥ 
यथा प्रदीप ज्चलन पतङ्गा विश्रन्ति नाशाय समृद्धवेगाः | | 
तथेव नाशाय विशन्ति लोकास्तवापि वक्त्राणि समृद्धवेगाः ॥ २९ ॥ 
लेलिह्यसे ग्रसमानस्ममन्ताल्लोकान्‌ समग्रान्‌ वदनेज्वैलड्धिः | 
तेजोभिरापूर्य जगत्समग्रं भासस्तवोग्राः प्रतपन्ति विष्णो ॥ ३० ॥ 
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'मातापित्रोरम्तरगः स एकः रूपेण चान्यैः सर्वगतः स एक!" 
इति वारुणश्रुतेरेकेनेव यावापृथिव्योरन्तरं व्याप्तो भवति । “पश्य मे पार्थ 
रूपाणि’ इति बहूनि रूपाणि प्रतिज्ञातानि । मातापितरौ च प्रथिवीद्यावी | 
“मा नो माता प्रथिवी दुर्मतौ धात? 
‘ag द्यौरस्तु नः पिता’ इत्यादिप्रयोगात्‌ | 
न तु नियमतः भयप्रद तत्स्वरूपम्‌ | नारदस्य तदभावात्‌ | केषाञ्चित्‌ तथा 
दशयति भगवान्‌ | 
‘fafa केचित्तस्य रूपस्य दृष्टौ 
बिभेति कञ्चिदभ्यसे सर्वतृत्तिः' 
इति वरुणशाखायाम्‌ । न तु तं सर्वे ata | aegis तन्निरूप्य भये 
दृष्टस्तथा प्रतिमाति । तथा च गौतमखिलेषु--- 
‘ear देव मोदमाना अद्टराऽप्येतङ्भयात्‌ बिभ्यतो दृष्टवत्ते | 
qafa ते न्यस्तचक्षुभुखांस्तु. afaa मनसो गतत्वात्‌? 
इति ॥ २०-३० || 


आख्याहि मे को भवाएुग्ररूपो नमोऽस्तु ते देववर प्रसीद | 

विज्ञातुमिच्छामि भवन्तमाद्यं न हि प्रजानामि aa safe t ३१ ॥ 
धर्मान्तरज्ञानार्थमेव को भव।निति एच्छति | यथा कञ्चित्‌ कञ्चित्‌ 

नामादिकं जानन्नपि जातिज्ञानाथ प्रच्छति 'कस्त्व' इति.। यदि- तमेव न 

जानाति तर्हि 'विष्णो' इत्येब सम्बोधनं न स्यात्‌ aag? इत्यादि च ॥ 

॥ २१ ॥ 

श्रीभगवानुवाच -- 


कालोऽस्मि लोके क्षयकृत्प्रबृद्धो लोकान्‌ समाहतुमिह प्रवृत्त; | 
ऋनेऽपि स्वां न भविष्यन्ति सर्वे येऽवस्थिताः प्रत्यनीकेषु योधाः ॥३२॥ 
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तस्माच्चमुत्तिष्ठ यशो लभख जित्वा जत्रुन्‌ ded राज्यं समृद्धम्‌ | 
मयेबेते Rea: waa निमित्तमात्रं भव सव्पसाचिन्‌ ॥ ३३॥ 
काळशब्दो जगहून्धनच्छेदनज्ञानादिसवैमगर्द्र्भवाची | कल बन्धने 

कल च्छेदने कळ ज्ञाने, xe कामधेनु: इति पठन्ति । प्रसिद्धश्च स शब्दो 
भगवति | 

'नियतं काल पाशेन बद्ध शक्र विकत्थसे | 

अयं स पुरुषः शयामो लोकस्य हरति प्रजाः । 

azea तिष्ठति मां रौद्रः पशु रशनया यथा’ d 
इति मोक्षधर्मे विष्णुना बद्धो ब्यक्ति | 

“विष्णी चाधीश्चरे चित्त धारयन्‌ कालविग्रहे' इति भागवते | 

प्रवृद्धः परिपूर्णोऽनादिर्वा | ऋतं च सत्य चाभीद्धादिति हि श्रुतिः । 

) एतन्महडूतं' इति च | 

"प्र विष्णुरम्तु तवसस्तवीयान्‌ व्वेषं ge स्थविरस्य नाम्‌’ 
इति च । न तु वर्धनम्‌ । 

जजान न मरिष्यति नैनानासी घते5सी ! 
इति हि भागवत । 

aa दिव्ये हि dad हीयते aud न च! 
इति मोक्षधर्मे | ‘a कर्मणा’ इति तु, कर्मणापि न, किसु स्वयमिति । 
लोकान्‌ समाइतुमिह विशेषेण प्रवृत्तः । अआत्रादीश्च ऋते इत्यपिशब्दः | 
प्रत्यनीकत्व तु परस्परतया | सर्वेऽपि न मविष्यन्ति | अक्षौ हिण्यादिभेदेन 
हुबचन युक्तम्‌ ॥ 33 ll ३३ ॥ 


द्रोणं च भीष्मं च जयद्रथं च कणे तथाऽम्यानपिं योधवीरान्‌ | 
मया हतांस्त्वं जहि मा व्यथिष्ठा युध्यस्व जेताउसि रणे सपत्नान्‌ 11321 
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सञ्जय उवाच -- 

एतच्छत्वा बचने केशवस्य Harafeaqara: किरीटी | 

नमस्कृत्या भूय एबाऽह कृष्णे सगद्भदं भीतभीतः प्रणम्य ॥ ३५ ॥ 
Ase शिरदिछिन्न भूमौ पातयति तच्छिरो भेत्स्यतीति तत्पितुर्वरात्‌ 

जयद्रथोऽपि विशेषेणोक्त; | सवरा वासवीशक्तिरिति कणेः ॥ ३४ ॥ ३५ ॥ 


अजुन उवाच -- 
स्थाने हृषीकेश तव प्रकीत्या sump प्रहृष्यत्यनुरज्यते च । 
रक्षांसि भीतानि दिशो द्रवन्ति सर्वे नमस्यन्ति च सिद्धसंघाः d ३६! 
यदेतद्वक्ष्यमाण तत्‌ खाने युक्तमेवेत्यर्थः । अप्निषोमायन्तर्यामितया 
aging हृषीकेशः | aed लशूता तन्नियतत्वादेः | प्रमाण तु 
“शशिसूयनेत्न' इत्यत्रोक्तम्‌ | हृषीकाणामिन्द्रियाणामीशत्वाच्च । तेषां विशे- 
qa: $a च 'यः प्राणे तिष्ठन्‌’ इत्यादौ प्रसिद्धम्‌ । 
“न मे हृषीकाणि ५उन्त्यसत्पथ' 
इत्यादिप्रयोगाच्च | इतरोऽर्थो मोक्षधर्मे सिद्धः | 
“सूर्याचन्द्रमसौ अश्वत्‌ ard अशुसञ््तेः | 
बोधयन्‌ ANIA जगदुःपद्यते थक्‌ | 
बोधनात्‌ खापनाच्चेव जगतो हर्षमम्भवात्‌ | 
अझीषोमक्कतेरेमिः कर्मभिः पाण्डुनः्दन | 
दृषी केशो महेशानो बरदो लोकमावनः' ॥ 
ति च | ३६ ॥ 


RAT ते न नमेरन्‌ महात्मन्‌ गरीयसे ब्रह्मणो5प्यादिकत्रे | 
अनन्त देवेश जगन्निवास त्वमक्षरं सदसत्तत्परं यत्‌ ॥ ३७॥ 
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त्वमादिदेवः पुरुषः पुराण! त्वमस्य विश्वस्य परं निधानम्‌ | 

वेत्तासि वेध्य च परं च थाम त्वया ततं विश्वमनन्तरूप ॥ ३८ ॥ 
वायुयमोऽगिर्वरुणः sg: प्रजापतिस्त्वं प्रपितामह श्च | 

नमो नमस्तेऽस्तु सहखकृत्वः पुनश्च भूयोऽपि नमो नमस्ते ॥ ३९ ॥ 
नमः पुरस्तादथ प्रष्टतस्ते नमोऽस्तु ते सर्वत एव सर्व | 
अनन्ततीर्यामितविक्रमस्स्वं सर्वं समाझोषि ततोऽसि सर्वः ॥ ४०॥ 
सखेति मत्वा प्रसभ यदुक्तं हे कृष्ण हे यादव हे सखति | 

अजानता महिमान तवेदं मया प्रमादात्‌ प्रणयेन वाऽपि ॥४१॥ 
यच्चापहासार्थमसत्कृतोऽसि विहारशस्यासनभोजनेषु | 

GEIST वाप्यच्युत तत्समक्ष तत्क्षामये त्वामहमप्रमेयम्‌ ॥ ४२॥ 
पिताऽसि AFA चराचरस्य त्वमस्य पूज्यश्च गुरु्गरीयान्‌ | 

न त्वत्समोऽम्त्यभ्यघिकः कुतोऽन्यो लाकत्रयेऽष्यप्रतिमप्रभाव॥ ४३ ॥ 
तस्मात्प्रणम्य प्रजिधाय काय प्रमादये त्वामहमीशमीडचम्‌ | 

पितेव पुत्रस्य सखेव सख्युः प्रिय; प्रियायाहँसि देव Aga ॥ ४४ ॥ 
अदृष्टपूर्वं हृषितोऽस्मि eg: भयेन च प्रव्यथित मनो मे । 

qii मे «T4 देत रूं प्रसीद देवेश anama ॥ i 
किरीटिन गदिनं चक्रहस्तमिच्छामि त्वां द्रष्टुमहं तथेत i 

तेनेव रूपेण qua सहस्रबाहो भव विश्वमूर्ते ॥ ४६ ॥ 
श्रीमगवानुवाच - 

मया HAMA तशाजुनेदं रूप परं दर्शितमात्मयोगात्‌ | 

तेजोमयं विश्वमनन्तमाद्यं यन्मे त्वदन्येन न दृष्टपूर्वम्‌ ॥ ४७॥ 
न वेदयज्ञाध्ययनेन दानेन च क्रियाभिन तपोभिरुग्रैः | 

एवंरूपः शक्य अहं नृलोके Fe त्वदन्येन gend ॥ ४८॥. 
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मा ते व्यथा मा च विमूढभावो दृष्टा रूपं घोरमीरङ्‌ ममेद्‌ | 

व्यपेतभीः प्रीतमनाः पुनस्त्वं तदेव मे रूपमिदे प्रपश्य ॥ ४९ ॥ 
एकस्त्वमेब कारयिता नान्योऽस्त्यथापि ॥ ४२.४९; ॥ 

सञ्जय उवाच — 

इत्यजुनं वासुदेबस्तथोक्स्वा खर्क रूपं दशयामास भूयः | 

आश्वासयामास च भीतमेन yeat पुनः सौम्यवपुर्महात्मा ॥ ५० d 

aga उवाच-- 

ष्ट्र मानुषं रूपं तव सौम्यं जनादन | 


इदानीमास्म dae: सचेताः प्रकृतिं गतः ॥५१॥ 
श्रीभगवानुवाच — 

सुदुदेशमिद रूपं दृष्टयानसि यन्मम | 

देवा अप्यस्य रूपस्य नित्यं दशनका द्विणः ॥५२॥ 
नाहं वेदेन तपसा न दानेन न चेज्यया | 

शक्य एवंविधो द्रष्टुं दृष्यानसि मां यथा ॥ ५३ ॥ 
भक्त्या त्वनन्यया शक्य अहमेबंविधो5्जुन | 

qg द्रष्टुं च तच्वेन प्रवेष्टु च परन्तप ॥ ५४ ॥ 
मत्कर्मकृन्मत्परमो मद्धक्तः सङ्गवर्जित; । 

निर्वेरः सर्वभूतेषु यः स मामेति पाण्डव , ॥५५॥ 


॥ 3^ तत्सदिति श्रीमद्भगवद्वीतासूपनिषस्सु ब्रह्मविद्यायां योगशास्त्र 
श्रीकृष्णाजुनसंवादेः विश्वरूपदशनयोगो नाम एकादशोऽध्यायः ॥ ११ ॥ 
_ स्वकं रूपं तु आन्तप्रतीत्या । ` अन्यथा तदपि स्वकमेव | प्रमाणानि 
तृक्तानि पुरस्तात्‌ ॥ ५०-७५५ II 
इति श्री मदानन्दतीर्थभर्गवत्पादाच येविरचिते श्रीमंद्वगवद्वीतामाष्ये 
एकादशोऽध्यायः ॥ ११ ॥ 


॥ अथ द्वादशोऽध्यायः ॥ 


aga उवाच-- 
° © 
एवं सततयुक्ता ये भक्तास्त्वां पयुपासते | 
ये चाप्यक्षरमव्यक्त तेषां के योगवित्तमाः ॥ १ ॥ 


श्रीमगवानुवाच-- 
मय्यावेश्य मनो ये माँ नित्ययुक्ता उपामते | 
ASA परयोपेतास्ते मे युक्ततमा मताः "a 
अव्यक्तोपासनाद्वागबदुपासनस्मोत्तमत्व uz तदुपाय प्रदशयत्यसिन- 
“याये | तदुपासनमपि मोक्षसाधने प्रतीयते । 

faa वसाना अमृतत्वमायन्‌ Wafta सत्या समिथा मितद्रौ ' 
इति । 

“अनाद्यनन्तं महतः परं #व निचाय्य त मृत्युमुखात्प्रमुच्यते' 
इति च | अव्यक्ते च महतः परम्‌ | 'महतः queas? इप्युक्तपरामर्शी 
पपत्तेः | 

“उपास्य तां श्रियमव्यक्तसंज्ञां मत्त्या मर्त्यो मुच्यते edad: 
इति सामवेदे आझिवेइयशाखायाम्‌ | 

महत्तच माहात्म्यं तस्या वेदेषुच्यते-- 

“चतुष्कपर्दा युवतिः सुपेशा धृतप्रतीका वयुनानि वस्ते | 

तस्यां सुपर्णा वृषणा निपेदतुथत्र देवा दधिरे भागधेयम्‌’ | 

"चतुःशिखण्डा युवतिः सुपेशा घृतप्रतीका बयुनानि वस्ते’ । 
इति च । 

‘ag रुदरेमिर्वसुमिश्चराम्यहमादित्यैरुत विश्वदेवैः’ 
इत्यारभ्य । 
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"e Uh सङ्गमनी वसून चिकितुरवी परथमा यज्ञियानाम्‌ ।_ 
तां मा देवा व्यदधुः परत्र भूरि enat भूर्या वेशयन्तीम्‌ | 
मया सो अन्नमत्ति यो विपश्यति यः प्राणिति य serena | 
अमन्तवो मां ते उपक्षियन्ति xf श्रतश्रद्विवं ते वदामि । 


ये कामये d तमुग्रं कृणोमि त ब्रह्माणं तमृषि d सुमेधाम्‌ | 
अह रुद्राय धनुरातनोमि ब्रह्मद्विषे शरवे हन्त बा उ | 


अहं qd पितरमस्य मूर्धन्‌ मम योनिरप्स्वन्त: eux | 
परो दिवा परं एना पृथिव्ये तावती_ महिना सम्बभूव 
इत्यादि च | 


त्वया जुष्ट ऋषिभवति देवि त्वया ब्रह्मा गतश्रीरुतः त्रया’ | 
इति च I 


EE NX € IE EI 
पृच्छति एबमिति | एवंशब्देन दृष्टश्रतरूपं मत्कर्मऋदित्यादिप्रकारश्व NI- 
सृइयते | अव्यक्त प्रकृतिः । महतः परमव्यक्तमिति प्रयोगात्‌ | 


यत्तत्त्रिगुणमव्यक्त नित्यं सदसदात्मकम्‌ | 
प्रधानं प्रकृति प्राहुरविशेर्ष विशेषवत्‌ ॥ 


इति च भागवते | अक्षरं च तत्‌ । “भक्षरात्‌ परतः परः' इति श्रुतेः । 
परं तु ब्रह्म न हि भगवतोञ्न्यत्‌--. 
` 'आनन्दमानम्दमयोऽवसाने सर्वास्मके ब्रह्मणि वासुदेवे’ 


इति भागवते | रूपं pep साधितं Ge । उपश्सनं च तथेव कायम्‌ | 
agaaa पुरुषः सहसाक्षः HAUT ug 

इत्यारभ्य 

18 5 


Dou 


| 
SY 
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‘aya Agaga इह भवति नान्यः पन्था अयनाय विद्यते’ 

इति साभ्यासा | आदित्यवर्णत्वादिश्व न वृथोपचारस्वेनाङ्गीकायः | तथा च 
सामवेदे सौ करायणश्रुतिः-- 

ag वै प्राजापत्यः स प्रजापतिं पितरमेत्य उवाच-- 

मुमुक्षुभिः साधुभिः पूतपांपेः किमु ह वे तारकं तारवाच्यम्‌ | 

घ्यानं च तस्याप्तरुचेः कथं स्यात्‌ ध्येयश्च कः पुरुपोऽलोमपादः इति | 
तं होबाच एष वे विष्णु: तारको अलोमपादो ध्यानं च तस्यापरुचेर्वदामि | 

सोऽनन्तशीर्षो aga: सुवर्ण: ध्येयः स वे छोहितादित्यवर्ण: | 

zañs वा हृदये सोडष्टयाहुरनन्तवीर्यो5नन्तबल: पुराणः? इति । 
अब्पत्वादेस्तु गतिहक्ता | पुरुषभेदश्च प्रश्नादी प्रतीयते ‘eat पर्युपासते', 
ये चाण्यक्षरमव्यक्तम्‌' इत्यादौ ॥ १ ॥ २ ॥ 


ये खक्षरमनिर्देइयमव्पक्त पयुपासते | 


सर्वत्रगमचिन्त्ये च कूटस्थमचलं ध्रुवम्‌ uan 
सब्नियम्येन्द्रियग्राम सर्वत्र समबुद्धयः | 
ते segala मामेव सर्वभूतहिते रताः ॥४॥ 


भवन्तु त्वदुपासक एवोत्तमाः | इतरेषां तु किं फलमित्यत 
आह ये त्वित्यादिना । अनिर्देश्यत्बं चोक्त भागवते मायायाः 
(अप्रतर्क्यादनिर्दश्या दिति केष्वपि निश्चयः'इति | Sarg देवशब्दे 
नोक्तः 'देवमन्ये परे’ इत्यत्र । उक्तं च सामवेदे. काषायणश्रुतौ 
'नासदासीचो सदासीत्तदानीं इति | 

“न महाभूतं नोपमूतं तदाऽऽसीत्‌' 

इत्यारभ्य 'तम आसीत्तमसा ag इति | 'तमो द्यव्यक्तमजरम, 
निर्देश्यमेष ह्यव प्रकृतिः ' इति । सर्वगाचिन्त्यादिङक्षणा हि सा.| 
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तथा हि मोक्षधर्म — . 

“दारायणगुणाश्रवादजरादतीर्द्रियादगराह्याद्‌ पम्मवतः अपत्यादर्हि- 
aa, ढलामात्‌ द्वितीयप्रवृत्तिविशेषादवैरादक्षयादभरादक्षरादमूर्तितः 
सर्वस्माः सर्वकतुः शाश्ववतमस;' इति | 


“आसीदिदं तमोमूतमप्रज्ञातमलक्षणम्‌ | 
अप्रतक्‍्येमविज्ञेये प्रसुप्तमिव सर्वतः n 


इति मानवे । “'कूटस्थो5क्षर उच्यते’? इति बक्ष्यति | कूटे आकाशे 
खिता कूरस्था । 


“आकाशे संस्थिता त्वेषा ततः कूटस्थिता मता” 
इति हिं ऋग्वेदखिलेषु | 


“सा सर्वगा निश्चला लोकयोनिः सा चाक्षरा Aan विरजस्का” d 
इति सामवेदे गौपवनशाखायाम्‌ ॥ ३ || ४ ॥ 


छे शोऽधिकतरस्तेषामव्यक्तासक्तचेतसाम्‌ । 
अव्यक्ता हि गतिदुःख देहवद्भिरवाप्यते . ॥५॥ 


कथं तर्हि खदुपासकानामुत्तमस्वमित्यत आह केश इति | अव्यक्ता 
गतिः दुःख द्यवाप्पते | गतिः मार्गः । अञ्यक्तोपासनद्वारको मत्याप्तिमार्गों 
दुःखमवाप्यत इत्यर्थः । अतिद्वयेनोपासनसर्वन्द्रियातिनियमनसर्वसमचुद्धिसर्व- 
भूतहितकरत्वातिसुष्ठाचारप्तम्यग्विषणुमक्‍्त्यादिसाधनसन्दर्भमृते नाव्यक्तापरो- 
क्षम्‌ । ded च न विष्णुप्रसाद: । सत्यपि तसिन्न aan भगवदुपासनं 
ऋते | नते च ते मोक्षः | विनाञ्व्यक्तोपासन भवत्येव , भगवदुपासकानां 
मोक्ष इति Brass मार्ग इति भाव: | तथाऽप्यपरोक्षीकृताव्यक्तानां सुकरं 
भगव दुपासनं इत्येव प्रयोजनम्‌ | तत्रापि योऽव्यक्तापरोक्षे प्रयास; तावता 
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प्रयासेन यदि भगवन्तमुपासते ऊनेन वा तदा भगवदपरोक्षमेव-ःभबतीति 
द्विंतीयमधिक्रम्‌ | इर्द्रियसंयमायुनमावेऽत्युपासकस्यापि देवी. नातिप्रसादमेति i 
देवस्तु तानि साधनानि भक्तिमतः स्वयमेव suma ददातीति सौकयेमिति 
भक्तानां भगवदुपासने | इतरत्र तु क्केशोऽविकतरः | -तदेतत्सबै- 'पयुपासते', 
afara, 'अधिकतर' इनि परिसंतरपूशब्दै; प्रतीयते | 


सामवेदे माधुच्छन्दसशाखायां चोक्तम्‌ — 
'भक्ताश्न येऽतीव विष्णावतीव जितेन्द्रियाः सम्यगाचारंयुक्ता: | 
उपासते तां समबुद्धयश्च तेषां देबी दृश्यते ARTA । ˆ 
दृष्टा च सा भक्तिमतीव विष्णी दप्बोपासे सर्वविन्नान्‌ छिनत्ति। 
उपास्य त वासुदेवं विदित्वा ततस्ततः शाम्तिमत्यन्तमेति’ ॥ 
इति उक्त-च WIRE आयास्यशाखायाम्‌-- + 
‘gaan भबिता, देव: सोऽव्यक्तेन संहेव तु। " 
यावता तत्प्रसादो हि तावतेब न संशयः | 
न तसादमात्रेण प्रीयते स महेश्वरः 
तस्मिन्‌ प्रीते तु ade प्रीतिस्तु भवति : वम्‌ । 
। मद्यप्युपासनाधिक्य तथाऽपि गुणादों हि a 
मुक्तिदश्च स एवैको नाव्यक्तादिस्तुः कश्चनः | 
इति । gura ५३ B 
'ममात्मभावमिच्छन्तो यतन्ते परमात्मने 
इति मोक्षघर्म श्रीवचनम्‌ । ˆ 
धर्मनित्ये महाबुद्धौ ब्रह्मण्ये सत्यवादिनि । - 
प्रश्रिते दानशीले च सदेव निवसाम्यहस्‌' ॥ 


ir 
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इति च । sed: परं तु ब्रह्मिव | तथा हि भगवता सयुक्तिकममिहितम्‌ | 
“वदतीति चेन्न प्राज्ञो हि’ 'त्रयाणामेव चेवमुपन्यासः प्रश्नश्च’ इत्यादि । 
‘a’ इति पुछिङ्गाचचेतस्सिद्धिः | महृतः qud त्वम्यक्तपरस्य भवस्येव | तथा 
चास्िवेश्यशाखायास्‌-- अनाद्यनन्तं महतः परं ध्रुवः इति, "ud हि देवो 
gega महत्त' इति | 


न चाव्यक्तरूपं भगवता निषिद्धम्‌ | भारतादौ साधितत्वात्‌ । 
शरीररूपकविन्यस्तगृहीतेः' इत्यादौ तु agate निषिभ्य वैदिकमव्यक्त- 
मेवोक्तम्‌ | तथा च सौकरायणश्रुति;-- 

“शरीरखूपिकाऽशरीरस्य विष्णोः यतः प्रिया सा जगतः प्रसूतिः’ | 
इति | घुन्रतानां क्षिप्र महदेश्वथे ददाति देवी; न देव इति निशेषः | 

मुवर्णवर्णी पद्मकरां च देवीं सर्वेश्वरी व्याप्तजडां च gaear | 

सेवेति बै gaari तु मासान्महाबिमूर्ति श्रीस्तु दद्यान्न देवः? di 
इति ऋग्वेदखिलेषु ॥ ५ ॥ 


ot 


à तु सबाणि कर्माणि मयि संन्यस्य मत्पराः | 


sacas योगेन at ध्यायन्त उपासते ॥ ६ ॥ 


तेषामहं agga मृत्युसंसारसागरात्‌ | 
भवामि न चिरात्पार्थ सय्यावेशितचेतसाम्‌ ॥७॥ 


मय्येव मन आधर्ख मयि बुद्धि निवेशय । 
नित्रसिष्यसि मय्येव अत ऊध्वं न संशय! "neu 


अथ चित्तं समाधातुं न शक्नोषि मयि fem | 
अभ्यासयोगेन ततो मामिच्छा5प्तु धनञ्जय ॥ ९॥ 
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अभ्यासेऽप्यसमर्थोऽसि मत्कर्मपरमो भन्‌ | | 
मदर्थमपि कर्माणि gi सिद्धिमवाप्स्यसि ॥ १० ॥ 


अथतदप्पशक्तोड्सि कतुं मद्योगमाश्रितः | 
सर्वकर्मफलत्यार्ग ततः कुरु यतात्मवान्‌ ॥ ११ ॥ 


मदुपासकानां भक्तानां न कश्चित्‌ क्लेश इति दशयति ये Raat- 
दिना | उक्तं च सौकरायणश्रुतौ — | 
| “उपासते ये पुरुष वासुदेवमव्यक्तादेरीप्सित कि नु तेषां’ 
इति । | 
| 'तेषामेकान्तिनः श्रेष्ठाः ते चैवानन्यदेवताः | 
अहमेव गतिस्तेषां निराश्षीः कमकरारिणाम्‌? ॥ 
इति चमोक्षघर्म ॥ ६११॥ | 


aa हि ज्ञानमभ्यापाउज्ञानाद्धथान विशिष्पते i 


ध्यानात्कर्मफललाग; त्यागाच्छान्तिरनन्तरमू ॥१२॥ 
wer सर्वभूतानां मेत्र; करुण एव च । 

निर्ममो निरहङ्कारः समदुःखसुखः क्षमी il १३॥ 
सन्तुष्टः सततं योगी यतात्मा दइृढनिश्चय; । | 
मय्यर्पितमनोबुद्धियों मद्धक्तः स मे प्रियः ॥ १४ ॥ 
यस्मान्नो द्विजते लोको लोकानोदिजंते च यः | 
हर्षोमर्षमयोद्देगैमुक्तो यस्स च मे प्रियः ॥ १५॥ 
अज्ञानपूर्वादभ्यासाज्ज्ञानमेव विशिष्यते | ज्ञानमात्रातसज्ञानं 


ध्यानम्‌ | तथा च सामवेदे अनभिम्झानशाखायाम्‌-- ` 
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“अधिकं केवलाभ्यासाज्ज्ञान तत्सहितं aa: | 
ध्यान ततश्चापरोक्षं ततः शान्तिमविष्यति' ॥ 


इति | ध्यानात्‌ कर्मफलत्याग इति तु स्तुतिः । अन्यथा कथमसमर्थो- 
इसीत्युस्थते | 


'तयोस्तु कर्मसंन्यासात्‌ कर्मयोगो विश्विप्यते' 
इति चोक्तम्‌ । 


“सर्वाधिकं ध्यानमुदाहरन्ति ध्यानाधिके ज्ञानमक्ती परात्मन्‌ | 

कर्माफलाकाङ्कमथो विरागः त्यागश्च न ज्ञानकलाफलाहाश्च' ॥ 
इति काषायणशाखायाम्‌ । बाक्यसाम्येऽप्यसमर्थविषयत्वोक्तेस्तात्पर्याभावः 
इतरत्र प्रतीयते । ध्यानादिप्राप्तिकारणत्वाच त्यागस्तुतियुक्ता | केवलध्यानात्‌ 
फलत्यागयुक्त ध्यानमघिकम्‌ | ध्यानयुक्तत्याग एव चात्रोक्तः | अन्यथा कथं 
त्यागाच्छान्तिरनन्तरमिस्युच्यते | कथे च ध्यानादाधिक्यम्‌ | तथा च 
यौपबनशाखाबाम्‌-- 


“aag केवलाच्यागयुक्त तदधिकं भवेत्‌’ 
इति । न हि त्यागमात्रानन्तरमेव मुक्तिभबति । भवति च ध्यानयुक्तात्‌ | 
केवलत्यागस्तुतिरेबमपि भवति | यथाऽनेन युक्तो जेता नान्यभेत्युक्ते ॥ 
॥ १२-१५ ॥ 


अनपेक्षः शुचिदेक्ष उदासीनो गतव्यथः | 
सबारम्भपरित्यागी यो मङ्क्तस्स मे प्रिय! ॥ १६॥ 


यो न हृष्यति न द्वेष्टि न शोचति न ah | 
शुभाशुभपरित्यागी मक्तिमान्यस्स मे प्रियः ॥ १७॥ 
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समः शत्रौ च मित्रे च तथा मानापमानयोः | 
शीतोष्णसुखदुःखषु समः सङ्गवित्रजञितत ' ॥१८॥ 


तुस्यनिन्दाम्तुतिमानी सन्तुष्टो येन केनचित्‌ | 
अनिकेतः खिरमतिभत्तिमान्‌ मे प्रियो नरः ॥ १९ ॥ 


'सर्वारम्भपरित्यागी' इत्यादेः सामान्यविशेषब्याख्यानव्यास्येयभावेना- 
पुनरुक्ति: । हर्षादिभिमुक्त इत्युक्ते कादाचित्कमपि भवतीति `यो न हृष्यति’ 
इत्युक्तम्‌ | उपचारपरिहाराथ भक्त्यभ्यासः | 'ये तु सर्वाणि कर्माणि’ 
इत्यादेः प्रपञ्च एषः ॥ १६-१९ ॥ 


ये तु धम्यासृतमिदं यथोक्त पर्युपासते | 
AGUA मत्परमा भक्तास्तेऽतीव भे प्रियाः ॥ २० ॥ 
ण्डीकृत्योपसंहरति ये तु धर्म्यामृंतभिति । धर्मा विष्णु: तद्विषयं 
pag | «us मृत्यादिसंसारनाशकं चेति धर्म्याम्रुतम्‌ । श्रत्‌ आस्तिक्यम्‌ | 
'श्रज्नामास्तिक्यमुच्यते' इत्यभिधानम्‌ | तद्धधानाः श्रद्दधानाः ॥ २० ॥ 
॥ ॐ तत्सदिति श्रीमद्कगवद्वीतासूपनिषत्यु ब्रह्मविद्यायां योगश्राखे 
शरीकृष्णाजुनसंवादे भक्तियोगो नाम द्वादशोऽध्यायः ॥ १२ ॥ 


इति श्रीमदानन्दतीर्थभगवत्पादाचायनिरचिते औरीमद्भगवद्वीताभाण्ये 
द्वादशोऽध्यायः ॥ १२ ॥ 
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॥ अथ त्रयोदशोऽध्यायः ॥ 


अजुन उबाच-- 


प्रकृति पुरुष चेव क्षेत्र क्षेत्रज्ञमेव च । 
एतद्रेदितुमिच्छामि ज्ञाने ज्ञेय च केशव utu 


` श्रीभगवानुवाच -- . 


इदं शरीरं कौन्तेय क्षेत्रमित्यमिधीयते | 
एतद्यो वेति ते प्राहुः क्षेत्रज्ञमिति तद्विदः NRI 


‘was चापि af विद्वि सर्वक्षेत्रेषु मारत | 
AINA यत्तज्ञान मतं मम ॥ ३॥ 


पूर्वेक्तज्ञानज्ञेयक्षेत्रपुरुषान्‌ पिण्डीकृत्य विविच्य दशयत्यनेनाध्यायेन | 


॥१॥२॥२३॥ 


IAA यञ्च TER च यद्विकारि यतश्च यत्‌ | 
स च यो यत्प्रभावश्च तत्समासेन मे शृणु ॥ ४ ॥ 
्र्विकारि येन विकारेण युक्तम्‌ । यतश्च यद्यतो याति प्रवर्तते । 


स च प्रवर्तकः | यतश्च यदित्यस्माअवर्तते क्षेत्रमिति वचनम्‌ | सच य 


इति स्वरूपमात्रम्‌ ॥ ४ ॥ 
ऋषिभिवेहुधा गीतं हन्दोमिविविधेः पृथक्‌। 
न्रह्मदत्रपदेथेब हेतुमड्धिविनिश्रितः ॥ ५ ॥ 
मह्दभूतान्यहङ्कारो बुद्धिरव्यक्तमेव च । 
इन्द्रियाणि दशक च पश्च चेन्द्रियगो चराः new 


_ अक्षसृत्राणि शारीरकम्‌ ॥ ५ ॥ ६ ॥ 
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इच्छा देषः सुखं दुःख संघातश्चेतना vf: । 
एतत्क्षेत्र समासेन सविकार प्रुद।हृतम्‌ ॥ ७ ॥ 
इच्छादयों विकाग: ॥ ७ ॥ 
अमानित्वमदम्भित्वमहिंसा क्षान्तिराजत्रम्‌ | 
आचार्योपासनं शौच स्थेयेमात्मविनिग्रहः ॥ ८:॥ 
इन्द्रियार्थेषु वेराग्यमनहङ्कार एव च | 
जम्मसृत्युजराव्याधिदृःखदोषानुदश्चनम्‌ ॥ ९ ॥ 
'q च यो यत्प्रभावश्च? इति वक्तुं तज्ज्ञानसाघनान्याह अमानित्व- 
मित्यादिना | आत्माल्पत्वे ज्ञात्वाऽपि महत्त्वश्रदशन डम्भ; | 


'जात्वाउपि स्वात्मनोऽल्परवं डम्भो माहात्म्यदशन’ इति ह्यभिधानम्‌ | 
आजव मनोवाकायकर्मणामवैपरीत्यम्‌ ॥ ८ ॥ ९॥ 


असक्तिरनभिष्वङ्गः पुत्रदार गृहादिषु | 


नित्य च समचित्तसमिष्टानिष्टोपपत्तिषु ॥ १०॥ 
मथि चानन्पयोगेन भक्तिरव्यमिचारिणी | 
विविक्तदेशसे वित्वमरतिजनसंसदि u ११ ॥ 


सक्ति; we; | स एवातिपको5भिष्वङ्ग; | 'सेद्वस्सक्तिस्स एवाति- 
पंको5भिष्वज़ उच्यते इत्यमिघानम्‌ ॥ १०॥ ११॥ 


अध्यात्मज्ञाननिलत्वं तत्वज्ञानार्थदशनम्‌ | | 
एतज्ज्ञानमिति प्रोक्तमज्ञाने यदतोष्न्यथा ॥ १२॥ | 


ततवज्ञानार्थद्नं AMAA MAITA ॥ १२ ॥ | 
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जञेयं यत्तत्प्रवक्ष्यामि यज्ज्ञात्वाउम्रतमइनुते | 

अनादिमत्परं ब्रह्म न सत्तन्नासदुच्यते ॥ १३॥ 

‘qt ब्रह्म इति 'स च य' इति प्रतिज्ञातमुच्यते | अन्यत्‌ as- 
भावः इति । आदिमद्देहवरजितमनादिमत्‌ । अन्यथा 'अनादि’ इत्येव 
स्मात्‌ ॥ १३ ॥ 


सर्वतः पाणिपादं तस्सर्वतोऽधिशिरोप्ुखम्‌ | 


सर्वतः श्रतिमछीके सर्षमाइृत्य तिष्ठति ॥ १४ ॥ 
सर्वन्द्रियणुणाभासं सर्वेन्द्रियविवर्जितम्‌ | 

असक्त सर्वभूचेब निगुण गुणभोक च ॥ १५ ॥ 
बहिरन्तश्च भूतानामचरं चरमेव च | 

सूक्ष्मत्वातदविज्ञेये दूरस्थं चान्तिके च तत्‌ ॥ १६ ॥ 
अविभक्त च भूतेषु विभक्तमित्र च खितम्‌ | | 
अूतभत्‌ च तज्ञेयं ग्रसिष्णु प्रभविष्णु च ॥ teu 


ज्योतिषामपि तज्ज्योतिस्तमसः परसुच्यते | 

ज्ञानं ज्ञेय ज्ञानगम्यं हृदि ata घिष्ठितम्‌ ॥ १८ ॥ 

सर्वेन्द्रियाणि गुणांश्चाभासयतीति स्ेन्द्रियगुणाभासम्‌ | इन्द्रियव- 
जितत्वाद्यध उक्तः पुरसात्‌॥ १४-१८ d 


इति क्षेत्र तथा ज्ञानं ज्ञेयं चोक्तं समासतः | 

मद्धक्त पतद्विज्ञाय मद्भावायोपपद्यते _ ॥ १९ | 

विकारान्तर्भावात्‌ ज्ञानसाधनं प्रथमत उक्तम्‌ | बहुत्वात्‌ साधनात्युप- 
बोगात्‌ प्रभावः ॥ १९ ॥ 


१४८ गीताभाष्यस्‌ 


प्रकृति पुरुष चेव Agaad उमावपि । 
Ranta quiz: विद्धि प्रकृतिसंभवान्‌ ॥ २० ॥ 
'यतश्च aq’ इति aag प्रकृतिविकारपुरुषान्‌ सङ्किप्याह प्रकृतिमिति ॥ 
गुणाः सस्वादयः | तेषामत्यल्पो विशेषो लथात्सर्ग इति विकाराः पृथगुक्ताः | 
'कार्याकार्यगुण।स्तिखः यतस्स्वल्पोद्धवो जनौ' 
इति माधुच्छन्दसशाखायास्‌ ॥ २० ॥ 


कार्यकारणकतत्वे Eq: प्रकृतिरुच्यते | 


पुरुषस्सुखदुःखानां भोक्तत्वे हेतुरुच्यते ॥ २१ ॥ 
पुरुषः प्रकृतिस्थो हि युत्त प्रकृतिजान्‌ गुणान्‌ | 
कारण गुणसङ्गोऽस्य सदसद्योनिजन्मसु ॥ २२॥ 


काये शरीरस्‌ | “शरीर कार्यमुच्यते’ इत्यभिधानात्‌ । कारणानि 
इन्द्रियाणि | भोगोऽनुभवः । स हि चिद्रूपःवादनुभवति । प्रङ्कतिश्च जड- 
स्वात्‌ परिणामिनी । 
“कार्यकारणकतुत्वे कारणं प्रकृति विदुः । 
भोक्तृत्वे सुखदुःखानां पुरुष sd: परम! ॥ 
इति भागवते ॥ २१-२२ ॥ 


उपद्रष्टाऽनुमन्ता च भर्ता भोक्ता महेश्वर; | 

परमात्मेति चाप्युक्तो देहेऽस्मिन्‌ पुरुषः परः ॥ २३ | 

'यतश्च यत्‌? इत्याह उपद्रष्टेति। अनुमन्ता भन्बनु विशेषतो 
निरूपकः । 'पुरुषस्सुखदुःखानां' इति जीव उक्तः | ‘ger प्रकृति” इति 
जीवेश्वरी संहेवोच्येते | अन्यत्र मद्दातारपर्यबिरोधः | उत्कर्ष हि मद्दातात्पयम्‌ | 
तथा हि सौकरायणश्रुतिः — 


गीताभाष्यम्‌ १४९ 


'अवाच्योत्कर्ष महत्त्वात्‌ सर्ववाचां सर्वन्यायानां च महत्तत्परस्वम्‌ । 
विष्णोरनन्तस्य परात्परस्य तञ्चापि द्यस्त्येव न चात्र शङ्का | 

अतो विरुद्ध तु aza मानं तदक्षजादावथवाऽपि युक्तिः ॥ 

न aep कवयो वदन्ति न चापि युक्तिद्वूनमतिर्हि ष्ट्रः ।› 


इति । अतो युक्तिभिरप्येतदपलापो न युक्तः । अतो यया युक्त्याऽविद्यमान- 
स्वादि कल्पयति साप्याभासरूपेति सदेव माहात्म्य वेदेरूच्यत इति सिद्धयति | 
अवान्तरं च तात्पये तत्रास्ति | उक्त च तत्रेव-- 


'अवाम्तरं तपरत्वं च aed महद्ठाप्येकत्वात्तयोरनन्ते' इति d 
इयामत्वाद्यभिधानाश्च | युक्तं च पुरुषमतिकल्पितयुक्त्या देरा भासत्वम्‌। अज्ञान- 
संभवात्‌ । न तु स्वतः प्रमाणस्य वेदस्यामावत्वम्‌ | agii च संभवस्येव 
jui बहुनामप्यज्ञानात्‌ | तह्मस्मदनधीतश्रत्यादौ विप्थयोऽपि स्यादिति न 
वाच्यम्‌ | यतस्तत्रैवाऽइ — 


a तद्विरुद्धा बाचो नेव afgear युक्तयः इति ह प्रजापतिरुवाच’ | 
इति | तद्विरुद्ध च जीवसात्म्यम्‌ | 
“आभास एव च' इति चोक्तम्‌ | ‘जनमेजय उवाच -- 
gd: पुरुषा ब्रह्मन्‌ IARI एक एव तु | 
को S JETAS: ते भवान्‌ वक्तुमद्देति ॥ 


श्री वेशम्पायन उवाच--- 
'नेतदिच्छन्ति पुरुषमेकं कुरुकुलोड्भव | 
agai पुरुषानां हि ater योनिरुच्यते | 
तथा ते पुरुषं विश्वमास्यास्यामि गुणाधिकम्‌ ॥' 
ति मोक्षधर्मे । न च तत्सवे खमेन्द्र्जाखवत्‌ | Seale न स्वप्ादिबत! 


१०० गीताभाष्यम्‌ 


इति भगवद्वचनम्‌ | न च aaa जीवकल्पितस्वे मानं पश्याम; | विपर्यये 
माश्च क्ता द्वितीये | उक्तं च अयास्यशाखायां — 


"mb इ वाऽयं चञ्चढास्बान्न स्नो न हि विच्छेदो एतदिति’ इति | 
नाये दोष: । न हीश्वरस्य जीवैक्यमुच्यते । जीवस्य हीश्चरेवयं ध्येयम्‌ । 
तदपि न निरुपाधिकम्‌ | अतो न प्रतिबिम्बस्वस्य निरोध्येबयम्‌ । तथा च 
माघुच्छन्दHश्रतिः — 


^ua चापि प्रतिबिम्बेन विष्णोः जीवस्थेतडषयो वदन्ति’ | 
इति । भहंग्रहोपासने च फलाधिक्य आम्निवेइयश्रुतिसि द्वम्‌ 

“अहंग्रहोपासकस्तस्य साम्यं अभ्याशो हृ वा अइनुते नात्र AFT | 
इति । | 

'तदीयोऽहमिति ज्ञानमहंग्रह इतीरितः' 
इति वामने । 

“तद्वत्वात्‌ सोऽस्मीति ge न तु स्वतः’ इति च | 
प्रातिबिम्ब्येन सोऽस्मि भृत्यश्च इति भावना । तथा हि अयास्यशाखायाम्‌ — 

'भृत्यश्चाहंप्रातिबिम्ब्येन सोऽस्मि इत्येवं eurer: परमः पुमान्‌ सः 
इति | प्रातिबिम्ब्य च तत्साम्यमेव | २३ ॥ 


य एवं वेत्ति पुरुषं प्रकृति च गुणेस्सह | 


सर्वथा वर्तमानोऽपि न स भूयोऽपि जायते ॥ २४ ॥ 
ध्यानेनात्मनि पश्यन्ति केचिदात्मानमास्मना | 
अन्ये साहुयेन योगेन कर्मयोगेन चापरे ॥ २५॥ 


अन्ये त्वेवमजानन्तः ्ुत्वाऽनयेभ्य उपासते | | 
तेऽपि चातितरन्त्येव मृत्यु श्रुतिपरायणाः . ॥ २६ ॥ 


गीताभाष्य्रम्‌ - ९०१ 


agi वेदोक्तमगवस्स्वरूपज्ञानेन । कर्मिणामपि श्रृत्वा ज्ञात्वा 


ध्यात्वा दृष्टि: | श्रावकाणां च ज्ञात्वा ध्यात्वा । साङ्कुथानां च ध्यात्वा । 
तथा च गौपवनश्रतिः-- 


इति । 


ü २७ 


'कर्मकृचापि तच्छूत्वा ज्ञात्वा ध्यात्वाऽनुपश्यति ।. 
श्रावकोपि तथा ज्ञाता घ्यात्वा ज्ञान्यपि प्यति | 
अन्यथा तस्य दृष्टिहि कथश्चिन्नोपजायते’ || 

'अन्य' इत्यशक्तानामप्युपायदशनार्थम्‌ ॥ २४ ॥ २५ ॥ २६ ॥ 


यावत्सञ्जायते किश्चित्सश्वं स्थावरजङ्गमम्‌ | 
Aragia तद्विद्धि भरतर्षभ ॥ २७ ॥ 


समं स्वेषु भूतेषु तिष्ठम्तं परमेश्वरम्‌ । 

विनश्यत्खविनश्यन्त यः पश्यति स पञ्यति ॥ २८ ॥ 
पुनश्च प्रकृतिपुरुषेश्वरस्वरूपं साम्यादिधर्मयुक्तमाइ याबदित्यादिना ॥ 
॥ २८ ॥ २९ ॥ 


ad पश्यन्‌ हि सर्वत्र समवस्थितमीश्वरम्‌ | 
न हिनस्त्यात्मना55त्माने ततो याति परां गतिम्‌. ॥ २९ ॥ 


प्रकृत्येत च कमाणि क्रियमाणानि adit i 
यः पश्यति तथाऽत्मानमकतारं स पश्यति ॥ ३० ॥ 
आत्मानं चाकर्तारं पश्यति स पश्यति ॥ ३० ॥ 


यदा भूतपृथरभांवमेकअमजुपदयति । 


तत एव च विस्तरं ब्रह्म सम्पद्यते तदा. ॥ ३१॥ 
एकस्थ, एकस्मिन्‌ विष्णी स्थितम्‌। तत एवं च विष्णोः विस्तारम्‌ | 


॥ ३१ ॥ 


१५२ गीताभाष्यम्‌ 


अनादिस्वाक्षिगुणत्वात्परमात्माऽयमव्ययः | 


शरीरस्थोऽपि कौन्तेय न करोति न लिप्यते ॥ ३२ I 
यथा सर्वगतं सौक्ष्म्यादाकाशं नोपलिप्यते | 
सर्वत्रावस्थितो देहे तथाऽऽत्मा नोपलिप्यते ॥ ३३ ॥ 


यथा प्रकाशयत्येकः कृत्ख लोकमिमं रविः | 
क्षेत्र क्षेत्री तथा कृत्स प्रकाशयति भारत ॥ ३४ n 


न च व्ययादिस्तस्मेत्याह अनादित्वात्‌ इति । सादि हि प्रायो 
व्ययि गुणात्मकं च । “न करोति’ इत्यादेररथं उक्तः पुरस्तात्‌ । न ठौकिक- 
क्रियादिस्तस्य | भतो 'न प्रज्ञ इत्यादिवदिति ॥ ३२ ॥ २३ ॥ ३४ ॥ 


क्षेत्रक्षेत्रज्ञयोरेवमन्तर ज्ञानचक्षुषा | 
भूतप्रकृतिमोक्षं चये विदुर्यान्ति ते प्रम्‌ ॥ ३५॥ 


॥ ३+ तव्सदिति श्रीमद्भगवद्वीतासूपनिषन्सु ब्रह्मविद्यायां amare 
्रीकृष्णाज्ुनसंवा दे क्षेत्रक्षेत्रज्ञयोगो नाम त्रयोदशोऽध्यायः ॥ १३ ॥ 


भूतेभ्यः प्रकृतेश्च मोक्षसाधनममानित्वादिकम्‌ ॥ २५ ॥ 
इति श्रीमदानन्दतीर्थमगवत्पादाचार्यविरचिते श्रीमद्भगवद्रीतामाष्ये 
त्रयोदशोऽध्यायः ॥ १३ ॥ ` 


॥ अथ चतुदशोच्ध्यायः ॥ 


श्रीमगवानुवाच--. 

परं भूयः प्रवक्ष्यामि ज्ञानानां ज्ञानमुत्तमम्‌ | 
यज्ज्ञात्वा gag: सर्वे परां सिद्धिमितो गताः 
इदं ज्ञानमुपाश्रित्य मम साधम्यममागताः | 
सऽपि नोपजायन्ते प्रलये न व्यथन्ति च 
साधनं प्राधान्येनोततरेरध्यायेवैक्ति ॥ १ ॥ २ ॥ 


मम योनिर्मट्रह् तस्मिन्‌ गभे दधाम्यहम्‌ । 
संभवः सर्वभूतानां ततो भवति भारत 


सर्वयोनिषु कौन्तेय मूर्तयः संभवन्ति याः | 
तासा ब्रह्म मह्योनिरहं बीजप्रदः पिता 


॥ १॥ 


MU 


॥३॥ 


॥४॥ 


महत्‌ ब्रह्म प्रकृति: । सा च श्रीभूदुर्गति भिन्ना । उमासरखत्या- 


स्तु तदेशयुता अन्यजीवाः | तथा च काषायणश्रतिः-- 


श्रीः भूः दुर्गा medi तु माया 


सा लोकसूतिः जगतो बन्धिका | 


उमावागाद्या अन्यजीवास्तदंशाः 
तदात्मना सर्ववेदेषु गीताः ' ॥ 


॥ | 'मम योनिः’ इति गर्भाधानार्था योनिः । न तु माता वाक्यशेषात्‌ । 


॥ हि सामवेदे शाकैराकषश्रुतौ — 


“विष्णोर्योनिः गर्मसन्धारणार्था महामाया सर्वदुः लतर्विहीना | 


gug गीताभाष्यम्‌ 


तथाप्याश्मानं दुःखिवन्मोहनाथै प्रकाशयन्ती सह विष्णुना 
इति | अतः सीतादुःखादिकं मृषा प्रदशनमेव | तथा कूर्मपुराणे | 
न चेये भूः । तथा च सौकरायणश्रूतिः-- 

“अन्या मूः भूरियं तस्य च्छाया भूतावमा सा हि भूतैक 
इति । 

'अवाप स्वेच्छया दास्यं जगतां प्रपितामही 
इति अनभिम्लानश्रुतिः | मत्स्यपुराणोक्तमपि स्वेच्छयैव | महद्रह्मशब्दवा+ 
प्रकृतिरेव । 

“महती ब्रह्मणी द्वे तु प्रकृतिश्च महेश्वरः’ 
इति तत्रैव ॥ ३ ॥ ४ ॥ 


सतत्वं रजस्तम इति गुणाः प्रकृतिसंभवाः | 

Arafa महाबाहो देहे देहिनमव्ययम्‌ ॥ 
तत्र सर्वं निर्मलत्वात्प्रकाशकमनामयम्‌ । 

सुखसङ्गेन बभाति ज्ञानसङ्गेन चानघ iu 
बन्धप्रकार दशयति साधनानुठ्ठानाय- स्चमिल्यादिना ५ 
रजो रागात्मकं विद्धि तृष्णासङ्गसमुद्वम्‌ | 

तन्निबञ्नाति कौन्तेय कर्मसङ्गेन देहिनम्‌ ॥ 
तृष्णासङ्गयोः समुद्भवं, तयोः कारणम्‌ ॥ ७ ॥ 
तमस्त्वज्ञानजं विद्वि मोहनं सर्वदेहिनाम्‌ | 
प्रमादालखनिद्राभिस्तन्निबभाति मारत E 
अज्ञानं जायते यतः तदज्ञानजम्‌ | 'प्रमादमो्टौ 'तमसः 

बाक्यशेषात्‌ ॥ ८ ॥ 


गीताभाष्यम्‌ 


सत्वं सुख सञ्जयति रज्ञः कर्मणि भारत | 
MANIA तु तमः प्रमादे सञ्जयत्युत 
रजस्तमथामिभूय सत्वं भवति भारत । 
रजस्सत्त्व quip तम! qup रजस्तथा 
सबैद्वारेपु देहेऽस्मिन्‌ प्रकाश उपजायते | 
ज्ञानं यदा तदा विद्यात्‌ Ase सस्तमिस्युत 
लोभ! प्रवृत्तिरारम्भः कर्मणामशमः «get | 
रजस्येतानि जायन्ते विवृद्ध भरतर्षभ 
अप्रकाशोऽप्रबृत्तिश्च प्रमादो मोह एव च | 
तमस्येतानि जायन्ते fazg कुरुनन्दन 

यदा सस्ते प्रवृद्ध तु प्रलयं याति देहभृत्‌ | 
तदोचमविदां लोकानमलान्‌ प्रतिपद्यते 
रजसि प्रलयं गत्वा कर्मसङ्गिषु जायते । 
तथा प्रलीनस्तमसि मूढयोनिषु जायते 
कर्मणः सुकृतस्याहुः सास्विक निर्मल फलम्‌ । 
रजसस्तु फलं दुःखमज्ञान तमसः फलम्‌ 
सत्वात्सज्ञायते ज्ञानं रजसो लोभ एव च | 
प्रमादमोहौ तमसो भवतो5ज्ञानमेव च 


ऊध्वं गच्छन्ति aaa: मध्ये तिष्ठन्ति राजसाः | 


जघन्यशुणबृत्तिस्थाः अधो गच्छन्ति तामसा! 


१५५ 


॥ ९ ॥ 


॥ १०॥ 


॥ ११ ॥ 


॥ १२ ॥ 


७ १२ ॥ 


॥ 9 u 


॥ १५॥ 


॥ १६॥ 


॥ १७॥ 


॥ १८ tl 


रजसस्तु फल दुःखमित्यल्पपुख दुःखम्‌ । तथा हि शाकराक्ष्य” 


म्‌-- 


हब जायते मात्रयां सुख दुःखं SUMI सुखिनो दुःखिन इत्याचक्षते' 
अन्यथा दुःखस्यातिकष्टत्वात्तमो$घिकत्वे रजसो न स्थात्‌ ॥ ९-१८ || 


१५६ गीताभाष्यम्‌ 


नान्यं गुणेभ्यः कतारं यदा द्ष्टाऽनुपञ्यति । 


गुणेभ्यश्च परं वेत्ति मद्भावं सोऽधिगच्छति ॥ १९ 

गुणानेतानतीत्य त्रीन्‌ देही देहसप्रुद्धबान | | 

जन्ममृत्युजरादुःखः विपुक्तो5मृतमडनुते ॥ २० 
अजुन उवाच - | | 

केलिङ्गेखीन्‌ गुणानेतानतीतो भवति प्रभो । 

किमाचारः कथे चेतान्‌ त्रीन्‌ गुणानतिवर्तते ॥ २१ | 


परिणामिकतीरं गुणेभ्योऽन्यं न प्यति | अन्यथा 
'यदा पश्यः पश्यते रुग्मवण कर्तारमीश पुरुषं ब्रह्मयोनिम्‌’ 
इति श्रुतिविरोधः | 
“नाहं कर्ता न कर्ता त्वं कर्ता यस्तु सदा प्रभुः’ 
इति मोक्षधर्मं ॥ १९-२१ ॥ 


श्रीमगवाचुवाच-- 
प्रकाश च प्रबृत्ति च मोहमेव च पाण्डव | | 
न sf सम्प्रदत्तानि न निवृत्तानि काङ्कति ॥ २२ ॥ 
उदासीनवदासीनो गुगेर्यो न विचाल्यते | 
गुणा वर्तन्त इत्येव योऽवतिष्ठति नेङ्गते ॥ २३ U 


समदुःखसुखखसख्थः समहोष्ठाइमकाश्चनः | 
तुस्यप्रियाप्रियो थीरः तुल्यनिन्दाऽत्मसंस्तुतिः ॥ २४॥ 
` प्रायो न द्वेष्टि, न काइति । तथा हि सामवेदे reda. 
शाखायाम्‌ -- 4 
'रजस्तमस्पश्वगुणान्‌ प्रवृत्तान्‌ प्रायो न च द्वेष्टि न चापि काहुति r 
तथाऽपि सूक्ष्मं स्वगुणं च qiga यदि प्रविष्ट सुतमश्च ज्यात्‌’ इति ॥ 
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q हि देवा ऋषयश्च सत्त्वस्था TIRT | 

Harada सूक्ष्मेण ततो वेकारिका मताः | 

कथं वैकारिको गच्छेत्‌ पुरुषः पुरुषोत्तमम्‌? ॥ 
इति मोक्षधर्मे | 

“सात्त्विकः पुरुषव्याघ्र भवेन्मोक्षार्थनिश्चितः 
इति च ॥ २२-२३ UI 


मानापमानयोस्तुल्यस्तुस्यो मित्रारिपक्षयोः | 
सर्वोरम्भपरित्यागी गुणातीतस्स उच्यते ॥ २५॥ 
तुल्यत्वाथै: उक्तः पुरस्तात्‌ ॥ २५ ॥ 
माँ च योऽव्यभिचारेण भक्तियोगेन सेवते | 
स गुणान्‌ समतीत्येतान्‌ ब्रह्मभूयाय करपते ॥ २६ ॥ 
ब्रह्मवतू प्रकृतिवतू भगवरिप्रयरब ब्रह्मभूयम्‌ । न तु तावर्प्रियत्वम्‌ । 
किं तु प्रियस्वमात्रम्‌ | 
` aay बाऽपि तु मुक्तो वा न रमावत्‌ प्रिया हरेः? 
इति पाञ्च । भूयाय भावाय d २६ ॥ 


ब्रह्मणो हि प्रतिष्ठाऽहममृतस्याव्ययस्य च | 

शाश्वतस्य च धर्मस्य सुखस्येकान्तिकस्य च ॥ २७॥ 
॥ 3^ तस्सदिति श्रीमद्भगबद्वीतासूपनिषतसु ब्रह्मविद्यायां amma 
श्रीकृष्णाजुनसंवादे गुणत्रयबिमक्तियोगो नाम चतुर्दशोऽध्यायः || १४ ॥ 


ब्रह्मणो मायायाः ॥ २७ di 
इति श्रीमदानन्दतीर्थभगवत्पादा चायविरचिते श्रीमद्धगवद्वीतामाष्ये 
चतुर्दशोऽध्यायः ॥ १४ ॥ 


॥ अथ पश्चदज्ञोऽध्याथः ॥ 


श्रीमगवाचुवाच-- 

ऊध्व॑मूरमधःशाखमश्वत्थं प्राहुरव्ययम्‌ | | 

छन्दांसि यस्य पर्णानि यस्तं वेद स वेदवित्‌ ॥१॥ 
संसारस्वरूपतदत्ययोपायविज्ञानान्यसिमन्नध्याये दशयति । ऊर्वो 

विष्णुः । 

KAAN वाजिनीव ख्वमृतमसि द्रविणइसवचसम्‌' इति हि श्रतिः | 
wed: उत्तमः सर्वतः | अधो निकृष्ट शाखा भूतानि । श्वोऽपि एकप्रकारेण 
न तिष्ठतीत्यश्वस्थः | तथाऽपि न प्रवाहव्ययः | पूर्वत्रक्षकाले यथा, स्थिति- 
स्तथा सर्यत्रापीत्यव्ययता | फलकारणत्वात्‌ च्छन्दसां पर्णत्वम्‌ | न हि gar- 
चिदप्प्रजाते पर्ण फलोत्पत्तिः | १ ॥ 


HINT प्रसृतास्तस्य शाखा गुणप्रवृद्धा विषयप्रवाराः । 
अधश्च मूलान्यचुसन्ततानि कर्मानुबन्धीनि मनुष्यलोके ॥२॥ ` 

अ्यक्तेऽपि agrada सन्ति शरीरादौ मूतानीत्यधश्चोध्वे च प्रसृताः | 
गुणे; सत्त्वादिमिः । प्रतीतिमात्रसुखत्वात्रबाला विषयाः । मूलानि भगव- 
दूपादीनि | भगवानपि कर्मानुबन्धेन हि फलं ददाति | तथा च wed. 
शाखार्या-- 

qup वा अख एथड्मूळं, प्रकृति: समूलं, सत्त्वादयो अर्वाचीनमूलम्‌ 
भूतानि शाखा छन्दासि पर्णानि देवा नृतियश्चश्व शाखाः । पत्रेभ्यो हि. फळें 
जायते | मात्राः Bra: । मुक्तिः फलममुक्तिः फलम | मोक्षो रसः भमोक्षो 
रसः | अव्यक्ते च शाखाः | व्यक्ते च शाखाः | अव्यक्ते च मूलं व्यक्ते 
च मूलम्‌ | एषोऽश्वप्थो quae) न स्थीयते न न स्थीयते; न we 
कदाचनान्यथा जायते, नान्यथा जायते' इति ॥ २ ॥ 


गीतामाष्यम्‌ १७७ 


न रूपमस्येह तथोपलभ्यते नान्तो न चादिन च सम्प्रतिष्ठा | 
अश्वत्थमेनं सुविरुढमूलमसङ्गशास्रेण ea छित्वा TERI 


यथा खितसथा नोपलभ्यते | अन्तादिर्विष्णु: । 'त्वमादिरूतो 

जगतोऽस्य मध्ये’ इति भागवते | 

'अनाद्यन्त परं ब्रह्म न देवा ऋषयो fag:’ 
इति च मोक्षधर्म । असङ्गशस्रेण, सङ्गराहित्यसहितेन ज्ञानेन | 

'ज्ञानासिनोपासनया fada? इति भागवते | 
छेदश्च विमश एव | ततश्च तस्यैवाबम्धकं भवति । तथा हि मूलस्थं ब्रह्म 
प्रतीयते | adim त$छूतावेब --- 

'विमर्शो ge च्छेदः | aaa aa sud चान्यान्‌? 
इति usu | 


ततः परं तत्परिमागितव्यं यस्मिन्‌ गता न निवर्तन्ति भूयः । 
तमेव चाद्यं पुरुष प्रपद्ये यतः प्रवृत्तिः प्रसृता पुराणी ilv 


तदथै च तमेव प्रपथे, प्रपद्येत | qukm तत्रैव 'त 3 qua ये वे 
प्रपद्य न शोचति न हृष्यति न जायते न faad aga as तत्‌ च्छित्सु: इति । 
“नारायणेन दृष्टश्व प्रतिबद्धो भवेत्‌ पुमान्‌’ 
इति च मोक्षधर्मे | छेदनोपायो झ्यत्राकाह्रित; । न. च - भगवतोऽन्यः 
शरण्योऽस्ति ॥ ४ ॥ 


निर्मानमोहा जितसङ्गदोषा अध्यात्मनिस्या विनिवृत्तकामाः | 
TJR: सुखदुःखसञ्ज्ञेः गच्छन्त्यमूढाः पदमव्ययं तत्‌ ॥ ५॥ 
साधनान्तरमाह AAR ॥ ५ ॥ 


१६० गीताभाष्यम्‌ 


न तद्भासयते धर्यो न शशाङ्को न पावकः | 
agat न निवर्तन्ते तद्धाम परमं मम ॥ & I. 


ममबांशों जीवलोके जीवभूतः सनातनः | 
मनःषष्ठानीन्द्रियाणि प्रकृतिस्थानि कर्षति TESTI 
स्वरूप कथयति-- न तदित्यादिना & ॥ ७ ॥ 


शरीरं यदवाप्नोति यच्चाप्युत्क्रामतीश्वरः | 
गृहीत्वैतानि संयाति वायुगेन्धानिवाशयात्‌ ॥ ८ ॥ 


'कर्षति' इत्युक्ते जीवस्य स्वातन्त्य प्रतीतम्‌ । तन्निवारयति शरीर- 
मित्यादिना ॥ यद्यदा शरीरमवाम्ेल्युक्तामति जीवः तदा ईश्वर एव 
एतानि गृहीत्वा संयाति | 

‘aa यत्र च संयुक्तो धाता गर्म पुनः पुनः | 
aa aaa वसति न तत्र स्वयमिच्छति’ ॥ 
इति मोक्षधर्मे | 

“मावाभावावपि जानन्‌ गरीयो जानामि श्रेयो न तु तत्‌ करोमि | 

amig हर्म्यासु हृदासु कुर्वन्‌ यथा नियुक्तोऽस्मि तथा वहामि’ ॥ 
इति च । 

‘wear जित्वाऽपि मघवन्‌ यः कञ्चित्‌ पुरुषायते | 
अकर्ता aa भवति कर्ता त्वेव करोति तत्‌’ ॥ 
इति च | 

'तद्यथाऽनः घुसमाहितं उस्सर्जद्यायात एवमेवायं शरीर आतमा प्राज्षे- 

नान्वारूढ उत्सजेद्याति’ इति च श्रुतिः | 
‘are मनसि सम्पद्यते मनः घराणे प्राणस्तेजसि तेजः परस्यां देवतायां’ इति |. 
गन्धानिव सूक्ष्माणि । भोगो अस्यापि साधितः पुरस्तात्‌ d ८ ॥ 


इति च 


गीताभाष्यम्‌ १६१ 


श्रोत्र चक्षुः स्पशन च रसनं घ्राणमेव च । 
अधिष्ठाय qaa विषयानुपसेवते ॥९॥ 
इन्द्रियद्वाराडपि सोऽपि xi — 
aa इमे वीणायां गायन्ति एत ते nafa 
श्रुतिः | गुणाम्वितमेव भुङ्के | 
“न हृ वै देवात्‌ पापे गच्छति’ इति श्रुतेः ॥ ९ ॥ 
उत्क्रामन्तं स्थितं वाऽपि yatta वा गुणान्वितम्‌ | 
विमूढा नानुपश्यन्ति पश्यन्ति ज्ञानचक्षुषः ॥ १०॥ 
afé किमिति न दृश्यत इत्यत आह उच््रामन्तमित्यादिना॥ १०॥ 
यतन्तो योगिनथेन पझ्यन्त्यात्मन्यबस्थितम्‌। 
यतन्तोऽप्यकृतात्मानो नेने पश्यन्त्यचेतसः ॥ ११॥ 
यतन्तो ज्ञान प्राप्य | अङ्गतात्मानोऽशुद्धबुद्धयः ॥ ११ ॥ 
यदादित्यगतं तेजो जगङ्भासयतेऽखिलम्‌ | 
यच्चन्द्रमसि यञ्चाग्नो तत्तेजो विद्धि मामकम्‌ ॥ १२॥ 
पूर्वोक्तमेव ज्ञाने प्रपञ्चयति यदादिस्यगतमित्यादिना || १२ ॥ 
गामाविश्य च भूतानि धारयाम्यहमोजसा | 
पुष्णामि चौषधीः सबाः सोमो year रसात्मकः ॥ १३॥ 
अहं वैश्वानरो yeat प्राणिनां देहमाश्रितः 
प्राणापानसमायुक्तः पचाम्यन्नं fiu ॥ १४॥ 
गां भूमिम्‌ ॥ १३ ॥ १४ ॥ 
«de चाहं gR सन्निविष्टो मत्तः स्मृतिज्ञानमपोइन च | 
वेदश्च सर्वेरहमेव वेद्यो वेदान्तकृद्वेदविदेब चाहम्‌ ॥ १५ ॥ 
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वेदुनि्णयात्मिका मीमांसा वेदान्ताः । तथा च सामवेदे प्राचीनशाला- 


श्रतिः-- 
‘a Agraga स कालकइति स ह्यव युक्तितूत्रकृत्‌ dress इति॥ १५॥ 


द्वाविमो पुरुषौ लोके qom एवं च। 


qu सर्वाणि भूतानि कूटस्थोऽक्षर उच्यते ॥ १६॥ 

उत्तमः पुरुषस्त्वन्यः परमात्मेत्युदाहृतः | 

यो लोकत्रयमाविरय बिभर्त्यव्यय ईश्वरः ॥ १७॥ 

यस्मत्क्षरमतीतोऽहमक्षरादपि चोत्तमः | 

अतोऽस्मि लोके वेदे च प्रथितः पुरुषो तमः ॥१८॥. 
यो मामेवमसंमूढो जानाति पुरुषोत्तमम्‌ | | 
स सर्वविद्भजति मां सर्वभावेन भारत ॥ १९ | 
इति gaah शाख्रमिद्चुक्त मयाऽनघ । 4 
एतदूबुध्वा बुद्धिमान स्यात्‌ BSAA भारत ॥ २० | 


॥ ३० तत्सदिति श्रीमद्धगवद्वीतातूपनिषत्सु ब्रह्मविद्याया amer 
श्रीक्कष्णाजुनसंवादे पुराणपुरुषोत्तमयोगो नाम पञ्चदशोऽध्यायः ॥ १५-॥ ¦ 


क्षभूतानि ब्र्मादीनि | कूटस्थः safe: | तथा च WS. 
afe:— E 
“प्रजापतिप्रमुखा; सर्वजीवा: क्षरोऽक्षरः पुरुषो d 04.5 | 
तदुत्तमं चान्यमुदाइरन्ति जाढाजाढ मातरिश्वानमेकम्‌" ॥ 
इति ॥ १६-२० ॥ 
इति श्रीमदानन्दतीर्थमगवत्पाद।चारयविरचिते श्रीमङ्कगवद्गीताभाष्ये 
पञ्चदशोऽध्यायः ॥ १५ d 


॥ अथ षोडशोऽध्यायः ॥ 


श्रीमगवानुवाच — 
अभयं सञ्चसंशुद्धि; शानयोगव्यवस्थितिः | 
दानं दमश्च यज्ञश्र स्वाध्यायस्तप SIS "tu 
पुमर्थसाधनविरोधीन्यनेनाध्यायेन दशयति । तपो ब्रह्मचर्यादि | 
ध्रह्मचर्यादिक तपः’ इत्यभिधानाम्‌ ॥ १ ॥ 


अहिंसा ससमक्रो घस्त्यागः शान्तिरपैशुनम्‌ | 
दया भूतेध्वलोलुत्वं मादेवं ह्रीरचापलम्‌ ॥ २ ॥ 
पैशुन परोपद्रबनिमित्तदोषाणां राजादेः कथनम्‌ | 
'परोपद्रबहेतून दोषाणां पेशुन वचः | 
राजादेस्वु मदाद्वीतेरदश्दिप उच्यते ॥' 
इत्यभिधानात्‌ | sted रागः । “रागो लौल्यं तथा रक्तिः' इत्यभिधानात्‌ | 
अचापलं स्थेयम्‌ | 'चपरश्चञ्चलोऽस्थिरः’ इत्यभिधानात्‌ ॥ २ N 


तेजः क्षमा ofa: शौचमद्रोहो नातिमानिता | 


मन्ति सम्पद्‌ देवीमभिजातस्य भारत ॥ ३॥ 
दम्गो दर्पोऽभिमानश्च क्रोधः पारुष्यमेव च | 

अज्ञानं चामिज्ञातस्य पार्थ सम्पदमासुरीम्‌ ॥ vu 
देवी सम्पद्विमोक्षाय निबन्धायासुरी मता । 

मा शुचः सम्पदं देवीमभिजातोऽसि पाण्डव ॥ ५ ॥ 


a qaad लोकेऽस्मिन्‌ देव आसुर एब च । 
aay विस्तरशः प्रोक्त आसुरं पार्थ मे श्रणु ॥ ६ ॥ 
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matu च निवृत्ति च जना न विदुरासुराः ।- 
न शौच नापि चाचारो न सत्यं तेषु विद्यते ॥ ७ ॥ 
क्षमा तु क्रोधामावेन पहापकतुरनपकार:--- 
‘HAMS IRSA: क्षमावान्‌ स निगद्यते' 
इत्यभिधानात्‌ | देवीं सम्पदं अभिजातः प्रतिजातः ॥ ३.७ ॥ 


AATE ते जगदाहुरनीश्वरम्‌ । 

अपरस्परसम्भूतं किमन्यत्‌ कामहेतुकम्‌ ecu 
एतां दृष्टिमवष्टभ्य नष्टात्मानो5रपबुद्धय; । 

प्रभवन्त्युग्रकमाणः क्षयाय जगतोऽहिताः ७ ९॥ 


जगतः सत्यं प्रतिष्ठा ईश्वरश्च विष्णुः | तद्वैपरीश्येनाऽहुः । 'तस्यो- 
निषत्‌ awe सत्यमिति । प्राणा वै wem, तेषामेष सत्यं’ इति हि श्रतिः | 
दे बा व ब्रह्मणो रूपे मूत A च स्थिते च यञ्च सच त्यञ्चति । 
तस्योपनिषत्सत्यस्य सत्यमिति, एष हव एतत्‌ सादयति यामयति चेति’ | 
इति प्राचीनशाराश्रुतिः | परस्परसंभवो.. क्तः 'अन्नाड्रवन्ति भूतानि’ 
इत्यादिना ॥ ८-९ ॥ 


काममाश्रित्य दुष्पूरं दम्भमानमदान्बिताः । 


मोहाद्‌ ग्रहीत्वा$सद्राहान्‌ परवर्तन्तेऽ्शुचित्रतः ॥१०॥. 
चिन्तामपरिमेयां च प्रलयानताञुपाश्रिताः । | 
कामोपभोगपरमा एतावदिति निश्चिता; usn; 


आशापाशशतैबद्धाः कामक्रोधपरायणाः | | 
इदन्ते कामभोगार्थं अन्यायेनार्थसश्चयाय्‌ ॥ १२॥ 
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इदमद्य मया लब्ध इमं प्राप्स्ये warm | 


इदमस्तीदमपि मे भविष्यति gadag . ॥१३॥ 
असौ मया हतः TJERA चापरानपि | 

इश्वरोऽहमहं भोगी सिद्धोऽहं बलवान्‌ सुखी ॥ १४ ॥ 
आढयोऽमिजनआनस्मि कोऽन्योऽस्ति सव्शो मया | 

यक्ष्ये दास्यामि मोदिष्य इलयक्वानविमोहिताः ॥ १५॥ 
अनेकचित्तविञ्रान्ता मोहजालसमावृताः | 

प्रसक्ताः कामभोगेषु पतन्ति नरकेऽशुचौ ॥ १६॥ 
आत्मसम्भाविताः स्तब्धाः धनमानमदान्विताः | 

यजन्ते नामयज्ञेस्ते दम्मेनाविधिपूर्वकव्‌ ॥ १७॥ 
दुष्पूरो हि कामः-- 


“पाताळ इव दुष्पूरो मां हि क्लेशयते ear 
इति हि मोक्षधर्मे ॥ १०-१७ ॥ 


अहङ्कारं बलं दपं कामं क्रोध च संश्रिताः | 


मामात्मपरदेहेषु प्रद्विषन्तोऽस्यसयकाः ॥ १८ ॥ 
तानहं द्विषतः क्रूरान्‌ संसारेषु नराधमान्‌ | 
क्षिपम्पजस्भशु भा नासुरी ष्वेव योनिषु ॥ १९ ॥ 
आसुरीं योनिमापन्ना मूढा जन्मनि जन्मनि । 
मामप्राप्येव कौन्तेय ततो यान्सधमां गतिम्‌ Re ॥ 


त्रिविधं नरकस्येदं दवारं नाशनमात्मनः | 
कामः क्रोधस्तथा लोभः तस्मादेतत्त्रयं यजेत्‌ ॥ २१ ॥ 
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wattage: कौन्तेय तमोद्वारे खिमिनरः | 
आचरत्यात्मनः श्रयस्ततो याति परां गतिम्‌ ॥ २२॥ 


य? शास्नविधिप्नुत्सृज्य वर्तते कामकारतः | 

न स सिद्धिमवाम्रोति न सुख न परां गतिम्‌ ॥ २३॥ 

तस्माच्छाख्ने प्रमाण ते कायाकार्यव्यवस्थितौ | 

शास्वा शाखविधानोक्त कर्म कतुमिदाहसि ॥ २४ ॥ 

॥ ॐ तत्सदिति श्रीमद्धगवद्वीतासूपनिषत्सु. ब्रह्मविद्यायां योगशास्त्र 
श्रीकृष्णाजुनसंवादे देवासुरसंपत्तियोगो नाम षोडशोऽध्यायः ॥ १६ ॥ 


मामात्मपरदेहेष्विति | न कस्मचित्‌ विष्णु: कारयिता | यदि 
स्यान्मामपीदानीं कारयतु इत्यादि | 


Sel यदि सर्वस्य कारकः कारयीत माम्‌ । 
safe वादिनं ब्रूयात्‌ सदाऽधो यास्यसीति तु! । 
इति सामवेदे यास्कश्रुतिः ॥ १८-२४ ॥ 


इति श्रीमदानन्दतीर्थभगवस्पादाचार्यबिरचिते श्रीमद्भगवद्रीताभाष्ये 
षोडशोऽध्यायः ॥ १६ ॥ 


RE 


॥ अथ सप्तदशोऽध्यायः ॥ 
अजुन उवाच -- 
ये शास्रविधिमुत्सृज्य यजन्ते श्रद्धयाऽन्बिताः | 
तेषां निष्ठा तु का कृष्ण सखमाहो रजस्तमः ॥ १ ॥ 
गुणमेदान्‌ प्रपश्चयत्यनेनाध्यायेन | शाखविधिमुत्सुज्य wee । 
"dq: कसञ्ञोऽधिगन्तन्यः सरहस्यो द्विजन्मना' 
इति विधि: उत्सृष्टो हि तैः | 
थे वे वेद न पठन्ते न चाथै वेदोज्झान्‌ तान्‌ विद्धि सामूतबुद्धीत्‌' 
इति माधुच्छन्दसश्रृतिः | अन्यथा तामसा इत्येवोच्येत | न तु बिभध्य | 
यदि सास्विकास्तर्हि नोत्यश्शाक्षा: | न हि वेदनिरुद्धो घर्मः | 
aafaa धर्ममूल स्मृतिशीले च तद्विदा” 
इति हि cafa: | 
'वेदप्रणिहितो धर्मो द्यघर्मस्तद्विपयेय;' 
इति च भागवते ॥ १ ॥ 


श्रीभगवानुबाच -- 
त्रिविधा भवति श्रद्धा देहिनां सा amaa | 


aag राजसी Sa तामसी चेति af sa ॥२॥ 
अतो विभज्याह त्रिविधा इत्यादिना ॥ २ ॥ 


AUTEN सर्वस्य श्रद्धा भवति भारत | 

श्रद्धामयोऽयं पुरुषो यो यच्छ्रद्धः स एव सः ॥ ३ ॥ 

सत्वानुरूपा चित्तानुरूपा | यो यच्छद्धः स एव सः, IRIRE: 
सास्विक इत्यादि ॥ ३ ॥ 
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यजन्ते साख्चिका देवान्‌ यक्षरक्षांसि राजसाः । 


रतान्‌ भूतगणांश्चान्ये यजन्ते तामसा जनाः ॥ ४॥ 
अशाख्रबिहित घोरं तप्यन्ते ये तपो जनाः | 
दम्भाहङ्कारसंयुक्ताः कामरागबलान्तरिताः ॥ ५ ॥ 


' कः साच्विकश्रद्धू इत्यादि विभज्या5ह इत्यादिना ॥ 9 ॥ ५ ॥ 


कशयन्तः शरीरस्थं भूतग्राममचेतसः | 
A 9 
माँ चेशान्तः शरीरस्थं तान्‌ विद्धयासुरनिश्चयान्‌ ॥ ६ ॥ 
भगवत्कशीन नामाल्पदृष्टिरेव — 
“यो वे महान्तं परमं पुमांसं नेवं द्रष्टा कशकः सोऽतिपापी? 
इत्यनभिम्हानश्रुतिः | aad निश्चयो येषां ते आसुरनिश्चयाः | 
Qang सास्विकाः प्रोक्ता देत्याः राजसतामसाः’ gafa- 
वेश्यश्रति: ॥ ६ ॥ 


आहारस्त्वपि सर्वस्य त्रिविधो भवति प्रिय: | 
यज्ञस्तपस्तथा दानं तेषां मेदमिम Aq ॥। ७ ॥ 


आयुस्‍्सच्बलारोग्यसुखप्रीतिविवद्धना: | 
रस्याः खिंग्धाः खिरा हृद्या आहाराः सास्रिकप्रियाः ॥ ८॥ 


कट्वाम्लबणात्युष्णतीक्षणरुक्षविदाहिनः v 


आहारा TARAL दुःखशोकामयप्रदाः ॥९॥ 
यातथामं भतरसं पूति पयुषित च यत्‌ । 
उच्छिष्टमपि चामेध्यं भोजनं तामसप्रियम्‌ ॥ १० l 


अफलाकाहिमियज्ञों AREY य इज्यते | 
यष्टव्यमेवेति मनः समाधाय स ansam: ॥ ११ i 


भवन्ति 
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अभिसन्धाय तु फलं दम्भार्थमपि चेब यत्‌ | 
इज्यते भरतश्रेष्ठ ते यज्ञं विद्धि राजसम्‌ 
विधिहीनमसृष्टान्नं मंत्रहीनमदक्षिणम्‌ | 
श्रद्धाविरहितं यज्ञ तामसं परिचक्षते ` 
देवह्विजगुरुप्राशपूजन शौचमाजवम्‌ | 
ब्रह्मचर्यमहिंसा च शारीर तप उच्यते 
अनुद्वेगकरं वाकयं सत्ये प्रियद्दितं च यत्‌ | 
स्वाध्यायाभ्यसने चेत्र बा्यायं तप उच्यते 


प्रीतिः अनन्तरिका | हृद्यत्वं दशने खिराश्च न 


। तथा ह्याज्यादय; || ७- १५ |! 


मनप्रसाद; सौम्यत्वं मौनमात्म विनिग्रहः | 
भावसंश्नुद्धिरिसेतत्तपो मानसमुच्यते 

श्रद्धया परया aq तपस्तत्‌ त्रिविधं नरे! | 
अफलाकाङ्विमियुक्तः aan परिचक्षते 
सत्कारमानपूजाथ तपो दम्भेन चेव यत्‌ । 
क्रियते तदिह प्रोक्तं राजसं चलमध्रुवम्‌ 
मूढग्राहेणा5त्मनो यत्‌ पीडया क्रियते तपः | 
परस्योत्सादनाथे वा तत्तामसमुदाहूतम्‌ 
दातव्यमिति यद्दानं दीयतेऽनुपकारिणे i 
देशे काले च पात्रे च तद्दानं साखिकं स्मृतम्‌ 
qq प्रत्युपकाराथे Fess वा पुनः | 
दीयते च परिङ्किष्ट तद्राजसमुदाहतम्‌ 


१६९ 


॥ १२॥ 


॥ १३॥ 


॥ १४॥ 


॥ १५ ॥ 
A 
तंदंव पक्का 


॥ १६ ll 


॥ १७॥ 


॥ १८ ॥ 


॥ १९ ॥ 


॥ Re il 


॥ २१ ॥ 
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अदेशकाले यद्दानमपात्रेम्यश्व दीयते | 


असत्कृतमवज्ञातं तत्तामसम्नुदाहतम्‌ ॥ २२ ॥ 
dia अक्रीथम्‌ । 'अकूरः सौम्य उच्यते' इत्यभिधानम्‌ । मौने 
मननशीलत्वग्‌ | 


‘area च पाण्डित्यं च निर्विद्याथ मुनिः’ 
इति हि श्रृतिः । 
“रतेन होद ag मतं, यदनेत हीदे ud मतं तस्मान्मुनिस्तस्मान्मुनिरित्या- 
चक्षते’ इति भाल्लवेयश्रति: | 
कथं चान्यथा मानसं तपः स्यात्‌ ॥ १६-२२ ॥ 


3^ तत्सदिति निर्देशों ब्रह्मणखिविधः स्मृतः | 


ब्राह्मणास्तेन वेदाश्च यज्ञाश्च विहिताः पुरा ॥ २३॥ 
तक्षादोमित्युदाहृत्य यज्ञदानतपःक्रियाः | 
प्रवर्तन्ते विधानोक्ताः सततं ब्रह्मवादिनाम्‌ ॥ २४ ॥ 


पुनश्च कमदिीतिकर्तव्यताविधानार्थमर्थवादमाह ॥ S^ तत्‌ सत्‌ 
इत्यादिना । परस्य ब्रह्मणो यतानि नामानि | 
“ओतं जगत्‌ यत्र स्वयं च पूर्णो त्ेदोक्तूपोऽनुपचारतश्च | 
सबै: शुभैश्चाभियुतो न चान्यैः ३ तत्‌ सत्‌ इत्येतमतो वदन्तिः ॥ 
इति हि ऋग्वेदखिलेषु | द्वितीयपादः तच्छब्दार्थः | ‘ala सोम्य इदमग्र 
आसीत्‌? इति च । 'अ इति ब्रह्मः इति च | da ब्रह्मणा । आत्मपूजा 
वेदविधिः व्यञ्जनम्‌ | मा तुक्ता पुरस्तात्‌ ॥ २३ ॥ २४ ॥ 


तदित्यनमिसन्धाय फलं यज्ञतपः क्रिया i 
दानक्रियाश्च विविधाः क्रियन्ते मोक्षकाठ्रिमिः ॥ २५॥ 


Has मे स्वादित्यनभिसन्धाय ॥ २५ ॥ 


गीताभाष्यम्‌ १७१ 


सद्भावे साधुभावे च सदित्येतत्‌ प्रयुज्यते | 


प्रशस्ते कर्मणि तथा सच्छन्दः पार्थं युज्यते ॥ २६ ॥ 
यज्ञ तपसि दादे च स्थितिः सदिति चोच्यते । 
कर्म चेब तदर्थीयं सदित्येवाभिधीयते ॥ २७॥ 


अश्रद्धया हुतं दत्त तपस्तप् कृतं च यद्‌ | 
असदिस्युच्यते पार्थ न च ace नो इह ॥ २८ ॥ 
॥ ॐ तत्सदिति श्रीमद्भगवद्गीतासूपनिषत्स॒ ब्रह्मविद्यायां योगशा 
श्रीकृषणाजुनसंबादे Ayaan नाम सप्तदशोऽध्यायः ॥ १७ di 
सद्भावशब्देन प्रजनन सूचितम्‌ | ३० इत्युक्त्वा, अनभिसन्धाय 
फलं, यज्ञदानतपआदिकृतां अतिप्रीतेः नामसाम्यात्‌ ब्रह्मेव निष्पादितं 
मबतीत्याशयः | तथा च ऋग्वेदखिलेषु -- 
“ॐ यज्ञाद्या निष्फळ कर्म तत्‌ स्यात्‌ सत्‌ 
* * i a 
वे तदथ कर्म वदन्ति देवा: | 
तच्छब्दानां सन्रिधिश्नह्प्रीतेः 
agaaa ब्रह्म तस्य' ॥ 
इति ॥ २६-२८ Il 


इति श्रीमदानः्दतीर्थभगवत्पादाचायनिरचिते श्रीमद्भगबद्गीताभाष्ये 
सप्तदक्षोऽध्यायः ॥ १७ d 


यदः नहे) व्ह 


॥ अथ अष्टादशोऽध्यायः | 


अजुन उवाच -- 
संन्यासस्य महाबाहो त्मिच्छामि वेदितुम्‌ | 
त्याग च हृषीकेश प्रथक्‌ केशिनिषूदन ॥ १॥ 
पूर्वोक्त साधनं सवै सहिप्योपसंहरत्यनेनाध्यायेन ॥ १ ॥ 


श्रीमगवाचुवाच-- 
काम्यानां कर्मणा न्यासं संन्यासं कवयो fgg: | 
सर्वकर्मफलत्यागं प्राहुस्त्यागं विचक्षणाः ॥२॥ 
फलानिच्छया अकरणेन बा काम्यकर्मणो न्यासः संन्यासः | त्यागस्तु 
फलत्याग एब | तथा हि प्राचीनशालश्रृतिः — | 
'अनिच्छया5कर्मणा वाऽपि काम्यक्मन्यासौ न्यासः फलत्यागस्तु 
त्याग: इति॥२॥ हु 


asa दोषबदित्यके कर्म प्राहुर्मनीषिणः । 

यज्ञदानतपःकर्म न त्याज्यमिति चापरे ॥ ३॥ 

मनीषिण इत्युक्तत्वात पूर्वपक्षोऽपि ग्राह्य एव | फलत्यागेन त्यागो 
विवक्षितो यज्ञादेस्तत्पक्षे | स्तु कर्मफलत्यागी' इति च वक्ष्यते | अत 
एक एवायं पक्ष: ॥ ३ ॥ 

निश्चयं शृणु मे तत्र त्यागे भरतसत्तम | 

त्यागो हि पुरुषव्याघ्र त्रिविधः सम्प्रकीतितः ॥४॥ 


वज्ञदानतपःकर्म न त्याज्य कार्यमेव तत्‌ । 
यज्ञो दानं तपश्चैव पाबनानि मनीपिणाम्‌ ॥५॥ 
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एतान्यपि तु कमोणि सङ्ग त्यक्स्वा फलानि च | 


कर्तव्यानीति मे पार्थे निश्चित मतञ्चत्तमम्‌ ॥ ६ ॥ 
नियतस्य तु संन्यासः कर्मणो नोपपद्यते । 

मोहात्तस्थ परित्यागस्तामसः परिकीर्तितः ॥ ७॥ 
दुःखमित्येव यत्कर्म कायक्रेशभयाच्यजेत । 

स कृत्वा राजसं त्याग नेव त्यागफलं eqq ॥८॥ 
कार्यमित्येव यत्कर्म नियत क्रियतेञ्जुन। | 

सङ्ग त्यक्त्वा फळं चेब स खाग; सात्तिको मतः ॥९॥ 


न देष्टयकुशलं कर्म कुशले नाचुषज्यते | 
त्यागी सच्वसमाविष्टो मेधावी छिन्नसंशयः ॥ १०॥ 


तत्प्रकारं चाह निश्यमित्यादिना । यज्ञमेद उक्तः द्रव्ययज्ञा' 
इत्यादिना । दाने त्वभयदानमन्तभवति । एतेषां मध्ये यत्किञ्चित्‌ यज्ञादिकं 
कर्तव्यमेवेद्यर्थः | अन्बथा-- 
‘mead Teed वा वानप्रखो यतिस्तथा । c 
यदीच्छेत्‌ मोक्षमास्थातुमुत्तमाश्रममाश्रयेत्‌ ॥? 
इत्यादिव्यासस्मृतिविरोध: । ज्ञानयज्ञविद्याउमयदानत्क्नचर्यादितपसो हि ते.। 
अतो यद्वचः अन्यथा प्रतीयते अधिकारभेदेन तद्योज्यम | अन्यथा इतरेषां 
गत्यभावात्‌ ॥ ४-१० d i 
न हि देहभूत(. शक्‍य कतुं कर्माण्यशेषतः | 


यस्तु कर्मफलत्यागी स त्यागीत्यभिधीयते ॥ ११॥ 
अन्यः त्यागार्थो न युक्त इत्याह न हीति ॥ १.१ ॥ 


१७४ 
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ames मिश्र च त्रिविध कर्मणः फलम्‌ । 
मबत्यत्याशिनां gat न तु संन्यासिनां क्कचित्‌ ॥ १२॥ 
त्यागं स्तौति अनिश्मिति ॥ {२ ॥ 


पञ्चतानि महाबाहो कारणानि निबोध मे । 
alga कृतान्ते प्रोक्तानि सिद्धये सर्वकर्मणाम्‌ ॥ १३ ॥ 


पुनः संन्यासं प्रपश्चयितु कर्मकारणान्याह पश्चेखादिना । eg 


कृतान्ते ज्ञानसिद्धान्ते ॥ १२ ॥ 


अधिष्ठानं ततः कर्ता करणं च gufqu | 
विविधाश्च पृथक्चेष्टा देवं चेवात्र पञ्चमम्‌ ॥ १४ ॥ 


शरीरबाङ्मनो MET प्रारभते नरः । 
न्याय्यं वा विपरीतं वा पञ्चते तस्य हेतवः ॥ १० || 


अधिष्ठानं R: | mat विष्णु; स हि adea] zuw । 


जीवस्य चाकतृत्वे प्रमाणमुक्तम्‌ | करणमिन्द्रियादि च | चेष्टाः क्रियाः । 
इस्तादिक्रियामिः होमकर्माणि जायन्ते | ध्यानादेरपि मानसी चेष्टा कार. 
Wa | पूर्वतनी चेष्टाऽपि संस्कारकारणत्वेन भवति | देवमहृष्टम्‌ | तथा 
चायास्यश्रुतिः-- 


'देहो ब्रह्मथेन्द्रियाद्याः क्रियाश्च 
dWISEE पञ्चमं «deg: । इति ॥ १४-१५ ॥ 


तत्रेव सति कतोरमात्मानं केवरं तु यः । 
पव्यत्यकृतबुद्धिस्वान्न स पश्यति दुर्मतिः ॥ १६ ॥ 
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केवलं निष्क्रियम्‌ | 
एन केवलमात्मानं निष्क्रियत्व द्वदन्ति हि! 
इति daa ॥ १६ ॥ 


यस्य नाहङृतो भावो बुद्धियस्य न लिप्यते | 

हत्वाऽपि स इमान्‌ लोकान्न हन्ति न निबध्यते ॥ १७॥ 

तज्ज्ञानं स्तौति-- यस्येति | यस्त्वीषहृध्यते स इईषदहङ्कारी च । 
॥ १७॥ 


ज्ञान ज्ञेयं परिज्ञाता त्रिविधा कर्मचोदना | 
करणं कमे कर्तेति त्रिविधः कर्मसंग्रहः ॥ १८ ॥ 


एवं तर्हि न पुरुषमपेक्ष्य विधिः; अकतृत्वादित्यत आह ज्ञानमिति | 
त्रिविधा कर्मचोदना, एतत्‌ त्रिविधमपेक्ष्य कर्मेविधिरिति “त्रिविधा' इत्युच्यते | 
कारणानि सहिष्याह करणमिति | कर्मसंग्रहः कर्मकारणसंग्रहः | अधिष्ठा- 
नादिः | कारण एवान्तभूतः । तथा हि ऋग्वेद्खिलेषु -- 
जञानं ज्ञय ज्ञानिनं चाप्यपेक्ष्य विषिरुस्थितः | 
करण चैव कर्ता च कर्मकारणसंग्रह; ॥' 
इति | अकतृत्वेऽपि विधिद्वारेश्वरप्रसादादिच्छोप्पत्त्योक्तकारणे: कर्मद्वारा 
पुरुषार्थो भवतीति | ईश्वराधीनत्वेडपि विधिद्वारा नियत; तेनैव । यदि 
चेच्छादिर्जायते तर्हि कारितमेवेश्वरेण | फल च नियतं वस्तुतोऽकतृत्वे- 
5प्याभिमानिक कर्तृत्व तस्यैव | स्वातन्व्यं च जडमपेक्ष्येवेति न प्रवृत्तिविधि- 
वैयर्थ्यम्‌ | सबै चेतदनुभवोक्तप्रमाणसिद्धमिति न प्रथक्‌ प्रमाणमुच्यते ॥ १८ ॥ 


ज्ञानं कर्म च कर्ता च fie गुण भेदतः | 
प्रोच्यते ugue यथाबच्छुणु तानपि ..॥ १९॥ 
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पुनः साधनप्रथनाय गुणमेदानाह ज्ञानमित्यादिना। गुणसंख्याने, 
गुणगणनघ्रकरणे ॥ १९ ॥ 


सर्वभूतेषु येनेके भावमव्ययमीक्षते । 
अविभक्तं विभक्तेषु तज्ज्ञाने विद्धि सास्विकम्‌ ॥ २० ॥ 


पृथक्त्वेन तु यज्ज्ञान नानाभावान्‌ एथस्विधान्‌ | 
वेत्ति aig भूतेषु तञ्ज्ञानं विद्धि राजसम्‌ ॥ २१॥ 


यत्तु कृत्सपदेकसिन्‌ कार्ये सक्तमहैतुकम्‌ | 
अतभ्वार्थबदरपं च तत्तामसमुदाहृतम्‌ Il २२ ॥ 


नियतं सङ्गरहितमरागद्रेषत! कृतम्‌ | 
अफलप्रेप्सुना कर्म यत्तत्साख्चिकमुच्यते ॥ २३ ॥ 


यत्तु कामेप्सुना कर्म साहङ्कारेण वा पुनः | 
क्रियते बहुलायासं तद्राजपम्मुदाहतम्‌ ॥ २४ ॥ 


अनुबन्धं क्षयं हिंसामनपेक्ष्य च पौरुषम्‌ | 
मोहादारभ्यते कर्म यत्तत्तामसम्ुच्यते ॥ २५ ॥ 


युक्तसङ्गोऽनहंवादी ध्॒त्युत्साहसमन्बितः | 
सिद्धधसिद्धयोर्निविकारः कता साह्चिक उच्यते ॥ २६॥। 


रागी कर्मफलप्रेप्सुः छुब्धो हिंसात्मकोऽशुचिः à 
हर्षशोकान्वितः कता राजस! एरिकीतिंतः ॥ २७॥ 
एकं भावं, ATA ॥ २०-२७ ॥ 


22 
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अयुक्तः प्राकृतः स्तब्धः शठो नष्क्रतिकोऽलसः | 
विषादी Saat च कता तामस उच्यते ॥ २८ ॥ 


बुद्धेमद धनेश्रेव गुणतस्त्रविध श्रणु । 
प्रोच्यमान«शेषेण एथक्त्वेन धनञ्जय ॥ २९ ॥ ` 


प्रवृत्ति च निवृत्ति च कार्याकार्य भयाभये | 
बन्ध मोक्ष च या वेत्ति बुद्धि; सा पार्थ साच्चिकी ॥ ३० ॥ 


परकृतदोषं दीपकालकृतमप्यनुजित य. सूचयति स दीधसूत्री-- 
“परेण य: कृतो दोषः दीधकालक्ृतोऽपि बा । 
'यस्तम्य सूचको दोषाद्वीधसूत्री च उच्यते ॥ २८-३० ॥ 


यया घर्ममधमं च काये चाकायमेव च | 
अयवत्‌ प्रजानाति बुद्धिः सा पार्थ राजसी NRN 


R 
अधमं धर्ममिति या मन्यते तमसाष्ष्बृता | 
aang विपरीताश्च बुद्धि! सा पार्थ तामसी ॥ ३२ N 


धृत्या यया धारयते मन: प्राणन्द्रियक्रियाः | 
योगेनाव्यमिचारिण्ण' धृतिः सा पार्थ सार्की ॥ 33 ॥ 


यया तु धर्मकामार्थान्‌ ven घारयतेषजुन | 

प्रसङ्गेन HOHE ufa: सा पार्थ राजसी ॥ 39 I 
यया खम aT शोके विषादं मदमेव च । 

न faga दुर्मेधा धृतिः सा पार्थ राजसी ॥ ३५॥ 


गीताम,ष्यमू 


सुख त्विदानीं त्रिविध शृणु मे भरतर्षभ | 
अभ्यासाद्रमते यत्र दुःखान्तं च निगच्छति 


यत्तदग्रे विषमिव परिणामेऽमृतोपमम्‌ | 
AGU aah प्रोक्तमात्मबुद्भिप्रसाद जम्‌ 


विषयेन्ट्रियसंयोगाद्यत्तदग्रेऽमृतो पमम्‌ i 
'परिणामे विषमिव aeger राजसं स्मृतम्‌ 


WY चानुबन्धे च सुख मोहनमात्मनः | 
निद्राऽऽलस्यप्रमादोत्थं तत्तामसमुदाहूतम्‌ 


न तदस्ति प्रथिव्यां वा दिवि देवेषु वा पुनः | 


ad प्रकृतिजेभुक्तं पदेभिस्खात्‌ त्रिभिशुणेः 


ब्राह्मणध्त्रियविश्ञां amet च परन्तप | 
कर्माणि प्रविमक्तानि खभावप्रमवेशुणेः 


शमो दमस्तपः शौच क्षान्तिराजवमेव च | 
ज्ञान विज्ञानमास्तिक्यं ब्रह्मकर्म स्वभावजम्‌ 


शौय तेजो धतिर्दाक्ष्य युद्ध चाप्यपलायनम्‌ | 
दानमीश्वरभावश्च क्षात्रै कर्म खभावजम्‌ 


कृषिगोरक्षवाणिज्यं वेश्यं कर्म खभावजम्‌ | 
परिचर्यात्मकं कर्म शूद्रस्यापि खभावजम्‌ 


स्वे स्वे कर्मण्यभिरतः संसिद्धि लभते नरः | 
खकर्मनिरतः सिद्धि यथा विन्दति तच्छृणु 


॥ ३६ ॥ 


॥ ३७ Ul 


॥ ३८ ॥ 


॥ ३९ ॥ 


॥ ४० II 


॥ ४१ ॥ 


॥ ४२ N 


॥ v3 ॥ 


॥ ४४ ॥ 


॥ ४५॥ 


गीताभाष्यम्‌ १७९, 


यतः प्रवृत्तिभूतानां येन adhe ततम्‌ । 


खकर्मणा तमभ्यच्य सिद्धि विन्दति मानवः ॥ ४६॥ 
श्रेयान्‌ खधर्मो विगुणः परधर्मो भयावह; | 

स्वमावनिषत कर्म कुर्वनामोति किस्बिषम्‌ ॥ ४७॥ 
सहज कर्म कौन्तेय सदोषमपि न त्यजेत्‌ | 

सर्वारंभा हि दोषेण धूमेनाग्निरिबावृताः ॥ ४८ ॥ 


यथार्थखनियमामावो राजस्या: | अन्यथा तामस्याः भेदाभावात्‌ ॥ ३१-४८॥ 
असक्तबुद्धिः सर्वत्र जितात्मा विगतस्पृहः | 
नेष्कम्यसिद्धि परमां संन्यासेनाधिगच्छति ॥ ४९ ॥ 
नेष्कम्येसिद्धि नेष्कम्येफलां योगसिद्धिम्‌ ॥ ४९ ॥ 


सिद्धि प्राप्तो यथा ब्रह्म तथा5प्नोति निबोध मे । 
समासेन तु कौन्तेय निष्ठा ज्ञानस्य या परा ॥ ५० ॥ 


gau विशुद्धया युक्तो gassa नियम्य च | 
शब्दादीन्‌ विषयांस्तयक्त्वा रागद्वेषौ व्युदस्य च ॥५१॥ 


विविक्तसेवी लघ्वाशी यतवाक्कायमानसः | 
ध्यानयोगपरो नित्यं वैराग्यं सञ्चुपाञ्रितः ॥ ५२ ॥ 


यथा, येनोपायेन सिद्धि प्रासो त्रह्माऽप्रोति तथा निबोध | या 
सिद्धिज्ञानख परा निष्ठा ॥ ५०-५२ ॥ 


अहङ्कारं बलं दप कामं क्रोधं परिग्रहम्‌ | 
Agr fada: शान्तो ब्रह्मभूयाय करपते ॥ ५३ ॥ 


१८० गोताभाष्यम्‌ 


ब्रह्मभूतः प्रसन्नात्मा न शोचति न काड्डति । 
समः सर्वेषु भूतेषु मद्भक्तिं sad पराम्‌ ॥ ५४ ॥ 


भक्त्या मामभिजानाति यावान्यश्चास्मि तत्त्वतः | 

ततो at तच्चतो great विशते तदन्तरम्‌ ॥ ५५॥ 

ब्रह्मभूयाय कल्पते | ब्रह्मणि भावो ब्रह्मभूयं safa स्थितिः सवेदा 
तन्मनस्कतेत्यर्थ; ॥ ५३-५५ ॥ 


सर्वकमोण्यपि सदा कुत्राणो मद्रथपाश्रयः | 
मत्प्रसादादवाप्नोति शाश्वत पदमव्ययम्‌ ॥ ५६ ॥ 


चेतसा सर्वकर्माण मयि संन्यख मत्पर! | 
बुद्वियोगश्चुपाश्रित्य मचित्तः सततं भव ॥ ५७ ॥ 


afaa: सर्वदुर्गाणि मत्पमादात्तरिष्पसि | 
अथ चेच्चमहङ्कारान्न श्राष्यसि विनङ्खयसि ॥ ५८ ॥ 


यदहङ्कारमाश्रित्य न योत्स्य इति मन्यस | 
Aig व्यवसायस्ते प्रकृतिस्त्वां नियोक्ष्यति ॥ ५९ ॥ 


खभावजेन कौन्तेय निबद्धः स्वेन कर्मणा । 
कतुं नेच्छसि यन्मोहात्‌ करिष्यस्थवशोऽपि तत्‌ ॥ ६० it 


इश्वरः सर्वभूतानां quss तिष्ठति | 
wary सर्वभूतानि यन्त्र रुढानि मायया ॥ ६१ ॥ 


पुनरन्तरङ्गसाघनन्युक््बोपसंहरति सर्वकर्माणीत्य।दिना ॥ ५६-६१ I 


गीता भाष्यम्‌ 


तमब शरण गच्छ सर्वमावेन भारत | 
तत्प्रसादात्परँ शान्ति स्थान प्राप्स्यसि शाश्वतम्‌ 


इति ते ज्ञानमाख्यातं JUa मया | 
विमृश्येतदशपेण यथेच्छसि तथा कुरु 


सर्वशुह्नमं भूवः शृणु मे परमं वचः । 
इशे5सि मे दृढमिति ततो वक्ष्यामि ते हितम्‌ 


मन्मना भत्र मद्भक्तो मद्याजी मां नमस्कुरु | 
मामेयेष्यसि सत्यं ते प्रतिजाने ।प्रयो5सि मे 


परोश्चवचन तु द्रोणं प्रति भीमवचनात्‌ ॥ ६२-६५ ॥ 


सर्बधर्मान्‌ परित्यज्य मामेकं शरणं ब्रज | 
अहं त्या सर्वपापेम्यो मोक्षयिष्यामि मा शुचः 


इदं ते नातपम्काय नाभक्ताय कदाचन | 
न चाशुश्रूषवे वाच्यं न च माँ योऽभ्यद्र्यति 


य इदं परमं ge मद्धक्तेष्वमिधास्थति | 
भक्ति मयि परां कृत्वा मामेवष्यत्यस्तंशयः 


न च तस्मान्मनुष्येषु कश्चिन्मे प्रिपक्त्तमः 
भवित न च मे aane प्रियतरो भुवि 


अध्येष्यते च य इम धम्य संवादमावयोः | 
ज्ञानयज्ञेन तेनाहमि्ः स्यामिति मे मतिः 


१८१ 


॥ ६२॥ 


॥ ६३ I 


॥ ६४ ॥ 


॥ ६५ ॥ 


॥६६॥ 


॥ ६७ ॥ 


॥ ६८ ॥ 


॥ ६९ ॥ 


॥ ७० ॥ 


१८२ गीताभाष्यम्‌ 


श्रद्धावाननसयश्र शृणुयादपि यो नरः | 
सोऽपि quu: Bary लोकान्‌ प्राप्नुयात्‌ पुण्यकर्मणाम्‌ ।।७१ ॥ 


कबिदेतच्छुत पार्थ त्वयेकाग्रेण वेतसा | 


कच्चिदज्ञानसंमोह; प्रणष्टस्ते धनञ्जय ॥ ७२ ॥ 
अजुन उवाच-- 

नशे मोहः स्मृतिलेब्धा त्वत्प्रसादान्मया5च्युत | 

स्थितोऽस्मि गतसन्देहः करिष्ये वचनं तब ॥ ७३ ॥ 
सञ्जय उवाच-- 

इत्यहं वासुदेवस्य पार्थस्य च महात्मनः | 

संवादमिमश्रौषमदूश्चुतं रोमहर्षणम्‌ ॥ ७४ ॥ 

व्यासप्रसादाच्छ्तवानेतदुह्यमहं परम्‌ । 

योगं योगेश्वरात्कृष्णात्‌ साक्षात्कथयतः RI ॥ ७५॥ 

राजन्‌ संस्मृत्य deuer संवादमिममद्भ्ुतम्‌ | 

केशबाजुनयो; god हृष्यामि च मुहुर्मुहुः ॥ ७६ ॥ 


aq संस्मृत्य संस्मृत्य रूपमद्यद्भुत हरेः | 
विस्मयो मे महाराजन्‌ हृष्यामि च पुनः पुनः d ७७ ॥ 


यत्र योगेश्वरः कृष्णो यत्र पार्थो धनुर्धरः । 
तत्र श्रीविजयों भूतिघुबा नीतिर्मतिर्मम ॥ ७८ ॥ 


॥ ३० aa श्रीमद्धगवरद्गीतासूपनिषत्सु ब्रह्मविद्यायां योगशास्त्र 
श्रीकृष्णाजुनसंवादे मोक्षसंन्यासयोगो नाम अष्टादशोऽध्यायः ॥ १८ ॥ 


गीताभाष्यम्‌ १८३ 


धर्मत्याग: फलत्यागः | कथमन्यथा युद्धविधि; ? 'यस्तु कर्मफल- 
त्यागी a त्यागीत्यमिधीयते' इति चोक्तम्‌ ॥ ६६-७८ ॥ 


पूर्णादोषमहाविष्णोः गीनामाश्रित्य लेशतः | 
निरूपण कृतं da प्रीयतां मे सदा विभुः ॥ 


इति श्रीमदानन्दतीर्थेभगवत्पादाचा्यविरचिते श्रीमद्भगवद्गीताभाष्ये 
अष्टादशोऽध्यायः || १८ ॥ 
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